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FIRST CHAPTER (ADHYAYA). 

(The Dik§ai}iya I^ti, with the Initiatory Rite$.) 


1 . 

Agni, among the gode, haa the lowest,* Vi?nu the highest, place ; 
between them stand all the other' deities. 

* fidyana, whom M. Muller follows in his translation of the first six chapters of 
the first book, as given in his “ History of Ancient Sarnsk.rit Literature’’ (pages 
390-405 j, explains the words avama and parama by “ first ” and ‘‘ last.” To prove this 
meaning to be the true one, SSyana adduces the mantra (1,4. As'val, (Jr. S. 4, 2), agnir 
mukham prathamo devatdndm samgatandm uttamo Vii'iur asit, i.e., Agni was the first 
of the deities assembled, (and) Ftsriu the last. In the KausiUki-Brahmanam (7, 1) 
Agni is called avardrdhya (instead of avama), and Visnu par&rdliyu (instead of paramo), 
t.e., belonging to the lower and higher halves (or forming the lower and higher 
halves). That the meaning “ first ” cannot be reasonably given to the word onamo, one 
may learn from some passages of the Rigveda Samhitfi, where avama and parama are 
not applied to denote rank and dignity, but only to mark place and locality. See 
Rigveda 1, 108, 9, 10 : avamasydm prithivydm, madhyamasydm, paramuEyam uta, i.e., in 
the lowest place, the middle (place), and the highest (place). Agni, the fire, has, among 
the gods, the lowest place ; for he resides with man on the earth ; while the other 
gods are either in the air, or in the sky, Fisnu occupies, of all gods, the highest 
place ; for he represents (in the Rigveda) the sun in its daily and yearly course. In 
its daily course It reaches the highest point in the sky, when passing the zenith on 
the horizon; thence Fiji II is called the “highest” of the gods. SSyapa understands 
” first ” and “ last ” in reference to the respective order of deities in the twelve 
liturgies (Siisira) of the Soma day at the Agnixtoma sacrifice. For, says he, “ The 
first of these liturgies, the so-called Ajya-Sastra (see 2, 31), belongs to Agni, apd in 
the last out of the twelve, in the so-called Agnamdruta bdstra (see 8, 32-38), there is 
one verse addressed to Visnu. But this argument, advanced by SSyaua, proves 
nothing for his opinion that “ Agni is the first, and Visnu [2] the last deity for 
these twelve liturgies belong to the fifth day of the Agnistoma sacrifice, whilst the 
DikBantya-iifi, in connection with which ceremony the BrAhmanam makes the remark 
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12^ They offer * the Agni-Visnu rice-cahe (Puroddsa) ® which belongs 
to the Diksantya ii^ti (and put its tS} several parts) on eleven potsherds 

“ agnir vai devdndm avamo," &a., forms part of the first day. The ceremonies of the 
first and those of the fifth day have no connection with one another. 

Equally inconclusive are two other arguments brought forward by Sdyana. The 
one is, that in all the constituent parts of the Jyotistoma sacrifice, of which the 
Agnis(oma is the opening, the first place is assigned to Agni, and the last to Vis.pn, 
and that the last Stotra (performance of the Sama singers), and the last Sdstra 
(performance of the Hotri-priests), in the last part of that great cycle of sacrifices (the 
Jyoti'toma), known by the name of Aptorydma, are devoted to Visnu. The other 
argument is, that Agni is worshipped in the first, or Diksantya i^ti, and that the Vd/asa- 
neyins (the followers of the so called White Yajurveda) use, instead of the last Isti (the 
avasdniyd), the Piirndhuti to Visnu. 

Both arguments prove only, that the ceremonies commenced with the deity who is 
on earth, that is, Agni, and ended with that one who occupies the highest place in 
heaven. Though, from a liturgical point of view, Sayana’s opinion might be correct, 
yet he does not state any reason why the first place in certain invocations is assigned 
to Agni, and the last to Visnu. But the translation “lowest and highest,” as given 
here, does not only account for the liturgical arrangement, but states the proper reason 
of such an order besides. That these terms are really applicable to both respective 
deities, Agni and Vi.snu, and that the words avama and parama actually convey such 
meaning, has been shown above. 

’ The term of the original is, nirvapanH (from vap, to strew, to sow). This expres- 
sion, which very frequently occurs in liturgical writings of all kinds, means, originally, 
“to take some handfuls of dry substances (such as grains) from the heap in which they 
are collected, and put them into separate vessel." It is used in a similar sense of 
j . quids also. Sayana restricts the meaning of this common sacrificial term somewhat 
ti-o much. He says, that it means “to take four handfuls of rice from the whole load 
which is on the cart, and throw them into the winnowing basket (Surpa)," In this 
passage, he further adds, the term means the bringing of that offering the preparation 
of wh'oh begins with this act of taking four handfuls from the whole load. Sayana 
discusses the meaning of the form “ nirvapanti ” which is in the present tense, and 
in the plural number. Referring to .a parallel in the “Black Yajurveda,” agndvai^navam 
ehadusakapdlam nirvdped dik.p^yamd'iah. where the potential (nirvapet) is used instead 
of the present tense of (/lircapa/itt', and to a rule of PSnini (3, 4, 7,) [3] which tochers 
that the conjunctive (Let) can have the meaning of the potential, he takes-it in the 
sense of a conjunctive, implying an order. The plural instead of the singular is 
accounted for the supposition, that in the Vedio language the numbers might be inter- 
changed. But the whole explanation is artificial. 

• The principal food of the gods at the so-called Istis is the puroddsa, I here 
give a short description of its preparation, which I myself have witnessed. The 
Adhvaryu takes rice which is husked and ground (pi?{n), throws it into a vessel of 
copper {madanti), kneads it with water, and gives the whole mass a globular shape, 
lie then places this dough on a piece of wood to the Ahavaniya fire (the fire into 
which the oblations are thrown), in order to cook it. After it is half cooked, he takes 
it off, gives it the shape of a tortoise, and places the whole on eleven potsherds 
(kapdlas). To complete cooking it, he takes Barbha grass, kindles it and puts it on 
the Purodfis'a, After it is made ready, he pours melted butter over it and puts the 
ready dish in the so-called Iddp&tra, which is placed on the Vedi, where it remains 
till it is sacrificed. OJi'’”! 

' ■ i 
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{hapStla). They offer it (the rice-cs&e) really to all the deities of this 
(Isti; without foregoing any one. * For Agni is all the deities, and 
Visnu is all the deities. For these two (divine) bodies, Agni and 
Fisnu, are the two ends ® of the sacrifice. Thus when they portion 
out the Agni- Visnu rice-cake, they indeed make at the end ® (after the 
ceremony is over) prosper ’’ (all) the gods of this (ceremony), 

[43 Here they say : if there be eleven potsherds on which portions of 
the rice-cake are put, and (only) two deities, Agni and Visnu, what 
arrangement is there for the two, or what division ? 

(The answer is) The rice-cake portions on eight potsherds belong 
to Agni ; for the Gdyatri verse consists of eight syllables, and the Gayatri 
is Agni’s metre. The rice-cake portions on the three potsherds belong 
to Visnu ; for Visnu (the sun^ strode thrice through the universe- * 
This the arrangement (to be made) ..for them ; this the division. 


* AnantarSyam : literally, without any one between, without an interval, the chain 
ot the gods being uninterrupted. 

* Antye. Sayana opines that this adjective here is eltase^a, i.e., that out o{ two 
or more things to bo expressed, only one has actually remained. It stands, as he thinks, 
instead of ddya'and antya, just as pitardu means “father and mother.” (PSnini, 1, 2, 70.) 

• Antatah. Sfty. “ at the beginning and end of the sacrifice.” But I doubt whether 
the term implies the begiuning also. In the phrase: antatah pratiti?tati, which so 
frequently occurs in the Ait. Brfihm., antatah means only “ultimately,” at the end 
of a particular ceremony or rite. 

^ Ridhnuvanti. SAy. paric/iarantt, they worship. He had, in all probability, fVighan{. 
3, 6, in view, where this meaning is given to ridhnoti. Buf- that this word conveys 
the sense of “ prospering ’’ follows unmistakeably from a good many passages of the 
Samhita of Rigveda and Manu. (See the Samsk.rit Dictionary by Bbhtlingk and Roth. 
8. V. ^ and Westergaard's Radices Sanscritse s. v. iHW, page 182.) In this passage the 
meaning “ to worship,” as given by Sayana, is too vague, and appears not quite appro- 
priate to the sense. On account of its governing the accusative, we must take it here in 
the sense of a transitive verb, although it is generally an intransitive one. The mean- 
ing which lies nearest, is, ‘‘ to make prosperous.” At the first glance it might appear 
somewhat curious, how men should make the gods prosperous fiy sacrificial offerings. 
But if one takes into consideration, that the Vedas, and particularly the sacrificial rites 
inculcated in them, presuppose a mutual relationship between men and gods, one 
depending on the support of the other, the. expression will no longer be found strange. 
Men must present offerings to the gods to increase the power and strength of their 
divine protectors. They must, for instance, inebriate Indra with Soma, that he might 
gather strength for conquering the demons. The meaning “ to satisfy, to please,” which 
is given to the word “ ridhnuvanti ” of the passage in question in Bdhtlingk's and Roth's 
Dictionary, is a mere guess, and wholly untenable, being supported by no Brahmanik 
authority. 

• This refers to the verse in the Rigveda SamhitA 1,22,17,18 : idam Vu^nur vichakrame 
tredJid nidadhe padam, i.e., Visnu strode through the universe ; he put down thrice his 
loot ; and triifi padd vichakrume, he strode three steps. These |three steps of Vifuo, 
who represents the sun, are : snnrise, zenith, and sunset. 
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He who might think himself to have no position (not to be highly 
respected by others) should portion out (for being offered) Charu * over 
which clarified [5] butter is poured. For on this earth no one has a firm 
footing who does not enjoy a certain (high) position.*® The clarified butter 
(poured over this Charu) ia the milk of the woman ; the husked rice grains 
{tandula of which Charu consists) belong to the male ; both are a pair. 
Thus the Charu on account of its consisting of a pair (of female and male 
parts) blesses him with the production of progeny and cattle, for his 
propagation (in his descendants and their property). He who has such 
a knowledge propagates his progeny and cattle. 

He who brings the New and Full Moon oblations, has already made 
a beginning with the sacrifice, and made also a beginning with (the sacri- 
ficial worship of the) deities. After having brought the New or Full 
Moon oblations, he may be inaugurated in consequence of the offering 
made at these (oblations) and the sacrificial grass (having been spread) at 
these (oblations, at the time of making them). This (might be regarded) 
as one Diksa' (initiatory rite).** 

• Chant is boiled rice. It can be mixed with milic and butter ; but it is no essential 
part. It is synonymous with oda/wm, the common term for “ boiled rice.” Satap. Br4b. 
4, 12, 1. There were different varieties of this dish ; some being prepared with the 
addition of barley, or some other grains. See Taittiriya Samh. 1, 8, 10, 1. 

[5] Pratiti.jfntt, which is here put twice, has a double sense, viz., the original 
meaning “ to have a firm footing, standing," and a figurative one “to have rank, position, 
dignity.” In the latter sense, the substantive prati^thd is of frequent occurrence 
Dignity and position depend on the largeness of family, wealth in cattle, &o. 

The present followers of the Vedik religion, the so-called Agnihotris, who take 
upon themselves the performance of all the manifold sacrificial rites enjoined in the 
Vedas, begin their arduous career for gaining a place in heaven, after the sacred fires 
have been established, with the regular monthly performance of the Daria and Piirni- 
mai^ti or the New and Full Moon sacrifices. Then they bring the Lhdturmdsya-i^ti, 
and after this rite they proceed to bring the dgni.sioma, the first and model of all Soma 
sacrifices. By the bringing of the New and Full Moon offerings, the .^gnihotri is already 
initiated into the grand rites ; he is already an adept (D/fcjita) in it. Some of the links 
of the yajna or sacrifice which ia regarded as a chain extending from this earth to heaven, 
by means of which the successful performer reaches the celestial world, the seat of the 
gods, are already established by these offerings; with the deities, whose associate the 
sacrificer wishes to become after his death, the intercourse is opened; for they have 
already received food (haui/i), prepared [6J according to the precepts of sacred cookery, 
at his hands, and they have been sitting on the sacred seat (hurhis) prepared of the sacri- 
ficial grass (Darbha). Thence the performance of the Full and New Moon sacrifices is 
hero called one Diksa, t.e., one initiatory rite. But if the Agnihotri, who is performing 
a Soma sacrifice, is already initiated (Dilc.jitu) by means of thorites just mentioned, how 
does he require at the opening of the AgiiUtoma (Soma-sacrifice) the so-called Dik?aniya 
/f{i, or “ offering for becoming initiated ” ? This question was mooted already in ancient 
times. Thence, says Asvaldyaiia in his brauta sutras (4, 1), that, some are of opinion, the 
goma-sacrifice should bo performed, in the case of the means required being forthcoming 
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je] The Hotar must recite seventeen verses for the wooden sticks to be 
thrown into the fire^* (to feed it). For Prajdpati (the Lord of all creatures) 
is seventeenfold ; the months are twelve, and the seasons five, by putting 
Hemanta (winter) and ^isiro (between winter and spring) as one. So 
much is the year. The year is Prajapati. He who has such a knowledge 
prospers by these verses (just mentioned) which reside in PrajApati. 

2 . 

[[71 The sacrifice went away from the gods. They wished to seek 
after it by means of the Z?tis. The Istis are called Istis, because they 
wished {ish, to wish) to seek after it. They found it. He who has such 
a knowledge prospers after he has found the sacrifice. The name 
dhutis, i.e., oblations, stands instead of dhuti, i.e., invocation j with them 
the sacrificer calls the gods. This is (the reason) why they are called 
dhutis. They (the dhutis) are called dtis ; for by their means the gods 
come to the call of the sacrificer {dyanti, they come). Or they are the 
paths (and) ways ; for they are the ways to heaven for the sacrificer. 

There they say, as another priest (the Adhmryu) offers (juhoti) the 
oblations, why do they call that one, who repeats the Anvdhyd and Ydjyd 
verses, a Hotar ? (The answer is) Because he causes the deities to be 
brought near {dvdhayahti), according to their place, (by saying) “ bring 
this one, bring that one.”*^ This is the reason why he is called a Hotar 

(the sacrifice is very expensive), after the Pall and Xew Moon sacrifices have been 
brought ; others opine the Soma sacrifice might be performed before the Fall and New 
Moon sacrifices. No doubt, the Agnistoma was in ancient times a sacrifice wholly 
independent of the Daria Puriima-istis. This clearly follows from the fact, that just 
such Istis, as constitute the Full and New Moon sacrifices, are placed at the beginning 
of the Agnistoma to introduce it. 

** These verses are called Sdmidhenis. They are only eleven in number ; but by 
repeating the first and last verses thrice, the number is brought to fifteen. They are 
mentioned in Asval. Sr. 8. 1, 2.; several are taken from Itigveda 3, 27, as the first {pm vo 
vdjd abhidyavo) fourth {samidhyamdna) 13tb, 14th. and I5th {ilenyo) verses. Besides these 
throe, Asv. mentions : agna aydhi vitaye , 6 , 16 ; 10, 12, three verses), agnim diitam vrifimahe 
(1, 12, 1.), and samiddho agna ;5, 28, 6, 6, two verses). They are repeated monotonously 
without observing the usual three accents. The number of the sdmidhents is generally 
stated at fifteen ; but now and then, seventeen are mentioned, as in the case of the 
Dik^aniya ijfi. The two additional mantras are called DJifii/ad, i.e., verses toi be repeated 
when an additional wooden stick, after the ceremony of kindling is over, is thrown into 
the fire, in order to feed it. They are mentioned in Sayana’s commentary on the Rigveda 
Samhita, vol. If., page 762 (ed. M. Muller). S. Asval. 4, 2, two DhiyySs at the Diksaniya t?ti. 

[7] ** At every Isti, the Hotar calls the particular gods to whom rice-cake portions 
are to be presented, by their names to appear. At the Diksaniya Isti, for instance, he 
says : agna agnim dvaha, vis •turn dvaha, i.e., Agni I bring hither Agni ! bring hither Visnu. 
The name of the deity who is called near, is only mattered, whilst dvaha is pronounced 
with a loud voice, the first syllable d being plutu, i.e., containing three short a. See ASv. 
8r. S. 1, 8. 
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(from avah, to bring near). He who has such a knowledge is called a 
Hotar.'' 

3 . 

[8] The priests make him whom they initiate (by means of the 
Diksa ceremony) to be an embryo again (i.e-, they produce him anew 
altogether). They sprinkle him with water ; for water is seed. By 
having thus provided him with seed (for his new birth), they initiate him. 
They besmear him with fresh butter (navanita). The butter for the gods 
is called djya,^^ that for men surahhi ghritam, that for the manes dyuta, 
and that for the embryos navanita. Therefore by anointing him with 
fresh butter, they make him thrive through his own portion. 

They besmear his eyes with collyrium. For this anointment is 
lustre for both eyes. By having imparted lustre to him, they make him 
a Diksita. 

They rub him clean with twenty-one handfuls of Darbha grass. By 
having thus made pure and clean they make him a Diksita. 

They make him enter the place destined for the Diksita.** For 
this is the womb of the Diksita. [9] When they make him enter the 
place destined for the Diksita, then they make him thus enter his own 
womb. In this (place) he sits as in a secure abode, and thence he 

“ These etymologies of ij{i, ahuti, titi, and hotd are fanciful and erroneous. The 
real root of i^ti is yaj, to sacrifice; that of ahuti is hu, to bring an offering ; that of uti 
is av, to protect, to assist ; that of hotd is hz>e, to call. The technical weaning of an igfi 
is a series of oblations to different deities, consisting chiefly of Puroddia. An dhuti or 
till, which appears to bean older name of the same idea (this meaning is quite omitted in 
the Sanscrit Dictionary by B. and R.), is an oblation offered to one deity. This oblation is 
generally accompanied by two mantras, the first being called the Aniivdkya or [8] Puro- 
anuvdkya, the second Yd/yd. When the second is recited, the oblation is thrown into the 
fire by the Adhvaryo, The Hotar repeats only the mantras. 

“ To remind his readers of the difference existing between djya and ghi-ita, S&y. 
quotes an ancient versus memorialis (Kdrikd), sarpir vilinam djyam sydt ; ghanibhutam 
ghritam viduh, i.e., they call the butter, which is in a liquid condition, djyd, and that on© 
which is hardened is called ghrita. Ayuta is the butter when but slightly molten, and 
turabhi when well seasoned. According to the opinion of the Taittiriyas, says Sayana, th© 
butter for the gods is called ghrita, that for the manes aetu, and that for men uispakva. 
Astu is the same as dyuta, slightly molten, and ntspafcyd, the same as djya, entirely 
molten. 

'• Dikxita-vimita. It is that place which is generally called prdehina vanisa (or 
prdg-vaYnia). This place is to represent the womb which the Diksita enters in th© 
shape of an embryo to be born again. This is clearly enough stated in the Brahmana ol 
another h'akha, which Sayana quotes: 

[ 9 ] " SSyana takes the three ablatives — tasmdd, dhruvdd, yoner, in the sense of loca- 
tives ; but I think this interpretation not quite correct. The ablative is chosen on 
account of the verb charati, he walks, goes, indicating the point, whence he starts. Th© 
other verb date, he sits, would require th© locative. Therefore we should expect both 



departs. Therefore the embryos are placed in the womb as a secure 
place, and thence they are brought forth (as fruit). Therefore the sun 
should neither rise nor set over him finding him in any other place than 
the spot assigned to the Diksita ; nor should they speak -to him (if he 
should be compelled to leave his place). “ 

They cover him with a cloth. For this cloth is the caul (ulba) of the 
Diksita (with which he is to be born, like a child) ; thus they cover him 
with the caul. Outside (this cloth) there is (put by them) the skin of a 
black antelope. For outside the caul, there is the placenta {jardyu). 
Thus they cover him (symbolically by the skin of the antelope) with the 
placenta. He closes his hands. For with closed hands the embryo lies 
within (the womb) ; with closed hands the child is born. As he closes his 
hands, he thus holds the sacrifice, and all its deities fn his two hands 
closed. 

They allege as a reason (why the Diksita should close together both 
his hands) that he who takes (among two who are sacrificing on the same 
place and at the same time) his Diksa (initiation) first, is not guilty (of 
the sin) of “ confusion of libations ” {sarhsava). For his sacrifice and 
the deities are held [lO] fast (in his hands) ; and (consequently) be does 
not suffer any loss like that which falls on him who performed his Diksa 
later. 

After having put off the skin of the black antelope he descends to 
bathe. 

Thence embryos are born after they are separated from the placenta. 
He descends to bathe with the cloth (which was put on him) on. Thence 
a child is born together with the caul. 


4 . 

The Hotar ought to repeat for him who has not yet brought a 
sacrifice two Puronuvakyd verses, tvam agne sapraiha asi (Rig-veda SamhitS 
5, 13, 4) for the first, and Soma yds te mayohhuvaT} (1, 91, 9) for the 
second portion of (the offering of) melted butter. (By reading the third 
pada of the first verse tvayd yajnam “ through thee (thy favour) they 


cases, locative and ablative. On account of conciseness, only the latter is chosen, but 
the former is then to be understood. 

'• For performing, for instance, the functions of nature. — Say. 

•’ If two or more people offer their Soma-libations at the same time, and at places 
■which are not separated from one another, either by a [10] river, or by a mountain, 
then a ‘ saihiava ” or confusion of libation is caused, which is regarded as a great sin. 
He, however, who has performed his Diksa first, and holds the gods between his hands, 
is not guilty of such a sin, and the gods will be with him, — Sdy. 
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extend “ the Bacrifice, ” the Hotar extends thus the sacrifice for him (who 
h^s not yet brought a sacrifice). 

For him who has brought a sacrifice before, the Hotar has to recite 
(two other mantras instead) : agni^i pratnena manmand (8, 44, 12) and 
Soma girbhi^ tvd vayam (1, 91, 11). For by the word pratnam, i. e., 
former (which occurs in the first verse), he alludes to the former sacrifice. 
But the recital of these verses (for a man who has performed a sacrifice, and 
for one who has not done so) may be dispensed [ll] with. Let the Hotar 
rather use the two verses which refer to the destruction of VTitr.a (vdr- 
trughna), viz., Agnir vritrdni janghanal (6, 16, 24), and, tvam soma asi 
satpatih (1, 91, 5). Since he whom the sacrifice approaches, destroys 
Vritra (the demon whom Indra conquers), the two verses referring to the 
destruction of Vfitra are to be used.** 

The Anuvdhyd for the Agni-Visnu-offering is ; Agnir muhham 
prathamo devatdndm, the Yajyd: agnischa Vi§no tapa.^ These two 
verses (addressed) to Agni and are corresponding (appropriate) 

in their form. What is appropriate in its form, is successful in the 
sacrifice ; that is to say, when the verse which is recited refers to the 
ceremony which is being performed. 

(Now follows a general paraphrase of the contents of these two verses) 
Agni and Vi^nu are among the gods, the “ guardians of the Dt/csd ” 
(that is to say), they rule over the Dik§S. When they offer the Agni- 

Yitanvcite. The sacrifice is regarded as a kind of chain which, when not used, lies 
rolled up ; but which when being used, is, as the instrument for ascending to heaven, 
to be wound off. This winding off of the sacrificial chain is expressed by the term vitan, 
to extend. Connected with this term are the expressions vitana and vaitdnika. 

[ 11 ] « The verses mentioned here are the Puronuvdkyds, i.e., such ones as are to be 
recited before the proper Anuvdkyd with its Yd, yd is to be repeated. The Puro-anuvdk- 
yda are introductory to the Anuvdkyd and Yajyd. 

Both verses are not to be found in the bakala Sfikh4 of the Rig-veda, but they are 
in Asval Baruta Sfltras 4, 2. I put them here in their entirety : 

a<T ft i 

ii 

[ 12 ] tc, “Among the deities assembled, Agni, being at the head, was the first, and 
Vii;nn the last (god). Ye both, come to our offering with the Dik.;a, taking (with you all) 
the gods for the sacrificer 1 (i.e., come to this offering, and grant the Dik!;fi to the sacrifi* 
cer). Agni and Vi>nu! ye two strong (gods) ! burn with a great heat to the utmost (of 
your power) for the pro.sorvation of the Diksa. Joined by all the gods who participate in 
the sacrifice, grant, ye two, Dik^fi to this sacrificer.” Agni and Visnn, the one repre- 
senting the fire, the other the sun, are here invoked to burn the sacrificer, by combination 
of their rays, clean, and to purify him from all gross material dross. The Dik.^fi should 
be made as lasting as a mark caused by branding. 
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Visnu oblatioiii then those two who rule over the Diks^ become 
pleased,^ and grant Dik^a, that is to say, the two makers of DIksft, they 
both make the sacrificer a Dikjita. These verses are in the Tri^tuhh 
metre, that the sacrificer might acquire the properties of the god Indra 
(vigour and strength). 

5 

[ 12 ] He who wishes for beauty and acquisition of sacred knowledge 
should use at the Svistakrit^ two verses in the Gayatri metre as his 
Sarhydjyas. For the Gayatri is beauty and sacred knowledge. He who 
having such a knowledge uses two Gayatris (at the Svistakrit) becomes 
full of beauty and acquires sacred knowledge. 

He who wishes for long life, should use two verses in the U^th 
metre ; for Usnih is life. He who having such a knowledge uses two 
Usnihs “ arrives at his full age (i.e., 100 years). 

He who desires heaven, should use two AnustuhJis. There are 
sixty-four syllables in two Anustubhs. “ Each of these three worlds * 
(earth, air, and sky) contains twenty-one places, one rising above the 
[13] other (just as the steps of a ladder). By twenty-one steps he ascends 
to each of these worlds severally ; ” by taking the sixty-fourth step he 
stands firm in the celestial world. He who, having such a knowledge, 
uses two Anustubhs, gains a footing (in the celestial world). 

He who desires wealth and glory, should use two Bfihatis. For among 
the metres the Brihati ^ is wealth and glory. He who, having such a 
knowledge, uses two Brihatis, bestows upon himself wealth and glory. 

He who loves the sacrifice should use two PanktisP For the sacrifice 
is like a Pahkti. It comes to him who having such a knowledge uses two* 
Pahktis. 

He who desires strength should use two Tristubhs.”^ Tristubh is 
strength, vigour, and sharpness of senses. He who knowing this, uses 
two Tristubhs, becomes vigorous, endowed with sharp senses and strong. 

** The SvisfakHt is that part ol an ofEering which ia given to all gods indiscrimi- 
nately, after the principal deities of the respective Isti (in the Difcsdittya Isti, these 
deities are Agni, Soma, and Agni-Visnu) have received their share. The *two mantras 
required for the Suisfaferit are called Samydjyd. On account of the general nature 
of this offering, the choice of the mantras is not so much limited as is the case when 
the offering is to be given to one particular deity. 

■“ They are, sa havyaodl amartyah (3, It, 2), and ^Ignir hotd piirohitah (3, 11, 1). 

They are, ague v i/asya gomatali (1, 79, 4), and so idhdno vatua havih (1, 79, 6). 

” Toon* agne vasiin (1, 46, 1. 2). 

[ 13 ] ■’ This makes on the whole 63 steps. 

” They are, eno tio agnim (7, 16, 1), and udagya soehih ( 7 , 16 , 3). 

” Agnimtam\manye{6,6,l.2). 

*° Due uinipe chorothoJi (1. 95, 1, 2). 


2 
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He who desires cattle should use two J agatis (verses in the J agati 
metre). Cattle are Jagati-like. He who knowing this, uses two Jagatis, 
becomes rich in cattle. 

He who desires food (annadya) should use two verses in the Virdj 
metre.® Virdj is food. Therefore he who has most of food, shines {vi- 
rdjati) most on earth. This is the reason why it is called virdj (from vi-rdj, 
to shine). He who knows this, shines [143 forth among his own people, 
(and) becomes the most influential man among his own people. 

6 . 

The Virdj metre possesses five powers. Because of its consisting of 
three lines (pddas), it is Gayatrl and U?nih (which metres have three 
lines also). Because of its lines consisting of eleven syllables, it is Tris- 
{ubh (4 times 11 syllables =44). Because of its having thirty-three syllables, 
it is Anuqtuhh. (If it be said, that the two Viraj verses in question, i.e., 
preddho ague and into agne have, the one only 29, and the other 32 syl- 
lables, instead of 33, it must be borne in mind that) metres do not change 
by (the want of) one syllable or two®. The fifth power is, that it is Virdj. 

He who knowing this, uses (at the Sviqtakrit) two Viraj verses, ob- 
tains the power of all metres, gains the power of all metres, gains union, 
uniformity, and (complete) unison with all the metres.® 

Therefore two Viraj verses are certainly to be used, those (which 
begin with) agne preddho (7, 1, 3), and imo agne (7, 1, 18), 

DiksS is right, Diksa is truth ; thence a Diksita should only speak the 
truth. 

Now they say, what man can speak all truth ? Gods (alonej are full 
of truth, (but) men are full of falsehood, 

[15] He should make each address (to another) by the word, “ vichaJt- 
.laria," i.e., “ of penetrating eye.” The eye (chaksus) is vichahsana, for with 
it he sees distinctly (vi-pasyati). For the eye is established as truth among 
men. Therefore people say to a man who tells something, ‘Hast thou seen 
it ?’ (i.e., is it really true ?) And if he says, “I saw it,” then they believe 

They are, /anasija gopd (5, 11, 1, 2), 

” They are, preddho tijne (7, 1,3), and imo ague (7,1,18). 

[14] In the first verse quoted, there are even 4 syllables less than required. The 
Brfthmanam is not very accurate in its metrical discussion. The Anui-tubh has 32 sylla- 
bles. 

” The meaning is, by using two VirSj verses which contain the principal metres, 
he obtains collectively all those boons which each of the several metres is capable of 
bestowing upon him who u.ses them. So the Gayatri, for instance, grants beauty and 
sacred knowledge, the Tristubh strength, &c. (See above). The metres are regarded as 
deities. He who employes them becomes pervaded, as it were, by them, and participates 
in all their virtues and properties. 
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him. And if one sees a thing himself, one does not believe others, even 
if they were many. Therefore he should add (always) to his addresses 
(to others) the word ctchafc§ana,“ “ of penetrating, sharp eyes.” Then 
the speech uttered by him becomes full of truth. 


SECOND CHAPTER. 

Prdyaxiiya I§ti. 

7 

The Prdyaniya isti has its name “ prayamya'"^ from the fact that 
by its means the sacrificers approach heaven (from pra-ya, going forward). 
The prdyaniya [ISjceremony is the air inhaled {prana), whereas the uda- 
yaniya, i.e., concluding ceremony (of the whole sacrifice) is the air exhaled. 
The Hotar (who is required at both ceremonies) is the common hold of both 
the airs (samdna). Both the air inhaled and exhaled are held together 
(in the same body). (The performance of both ceremonies, the prdyaniya 
and udayaniya are intended) for making the vital airs, and for obtaining 
a discriminating knowledge of their several parts iprdnapiddna, dcc.f 

The sacrifice (the mystical sacrificial personage) went away from the 
gods. The gods were (consequently) unable to perform any further cere- 
mony. They did not know where it had gone to. They said to Aditi : 
Let us know the sacrifice through thee ! Aditi said : Let it be so ; but I will 
choose a boon from you. They said : Choose ! Then she chose this boon : 
all sacrifices shall commence with me, and end with me. Thence there 
is at (the beginning of) the prdyaniya isti a Charu-offering for Aditi, 

[15] This explanation of the term vichakxana refers to the offering of two parts 
of melted butter (See chapter 4, page 10), which are called chaftsiisf, t.e., two eyes. The 
saoriflcer obtains in a symbolical way new eyes by their means to view all things in the 
right way. The Dtftsita ought to use the term uicholcsaiia after the name of the person 
who is addressed ; for instance, ‘Devadatta Fichafejo no, bring the cow.' According to 
Apastamba, this term should be added only to the names of a Ksatriya and Vaisya ad- 
dressed; in addressing a BrShmana, the expression chamsita should be used instead.— Saj/. 

' : The masculine is here used, instead of the feminine, : is, as Sfiy. 

justly remarks, to be supplied. The common name of this ceremony is Prdyaniya i?ti. 
The Brahmanam hero attempts at giving an explanation of the terms prdyaniya and 
udayaniya. 

[16] * The Prayaniya ceremony is hero regarded as the proper commencement of the 
pa iia ; for the nik!;aniya i:;ti is only introductory to it. The beginning is compared to 
theprdua and the ned to the uddiia, both which vital airs are held together by the 
lamdna. The BrShmana mentions here only three prdnas or vital airs. Two others, vydna 
and updna, are omitted. This mystical explanation can be only understood if one bears in 
mind that the yajna or sacrifice itself is regarded as a spiritual man who shares all 
properties of the natural man. 
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and the same offering is given to her as the boon chosen by her at the 
end (of the sacrifice). Then she chose this (other) boon. Through 
me you shall know the eastern direction, through Agni the southern, 
through Soma the western, and through Savitar the northern direction. 
TheHotar repeats the (Anuvakya and) Yajya-mantra for the Pathyd,} [ITJ 
Therefore the sun rises in the east and sets in the west ; for it follows in 
its course the Pathya. He repeats the (Anuvakya and) Yajya verse for 
Agni." 

That is done because cereals first ripen in southern countries ® (for 
Agni is posted at the southern direction) ; for cereals are Agni’s. He 
repeats the (Anuvdkyd and) Ydjya^ for Soma. That is done, because many 
river^flow towards the west (to fall into the sea), and the waters are 
Soma’s. He repeats the {Anuvdkyd and) mantra for Savitar. 

^hat is done, because the wind (pavamdnah) blows most from the north 
between the northern and western directions ; it thus blows moved by 
Savitar:^ 

He repeats the (Anuvdkyd and) Ydjyd ® mantra [ 18 ^ for Aditi, who is 
the upper region. This is done, because the sky (asdu) wets the earth with 
rain (and) dries it up (which is done from above). He repeats (Anuvdkyd 
and) Ydjyd verses for five deities. The sacrifice is.- five-fold. All (five) 

• The two verses addressed to Pathya are Kigveda 10, 63, 16, 16, svastir nah 
pathydsn (see Nirukti 11, 45). These verses are mentioned in Asval. fev. 86, 4, 3, 
The word ya'ati is an abbreviation [ 17 ] for anvhda yajaticha, i.e., he repeats the 
AnuvSkya (first) and YajyS (second) mantra when an offering is given. B&y. notes 
from another 65kha the passage : qcqf rWI | 

i.e., he (the Hotar) recognises the eastern direction by repeating the Yfijyi verse 
addressed to Pathya Svasti, i.e., well-being when making a journey, safe pas- 
sage. According to Sayana, Pathya is only another name of Aditi. She repre- 
sents here the line which connects the point of sunrise with that of sunset. 

■* These are, ague nuya supathd 1, 130, 1, and d devdndm api panthdm 10, 2, 3. 

‘ S6y. states that in the north of the Yindhya mountains chiefly barley and wheat 
are cultivated, which ripen in the months of Mdgha and Phdlgxtna (February and March), 
whilst in the countries south from the Vindhya (i e., in the Dekkhan) rice prevails, 
which ripens in the months of Kdrtika and Nargasir.;a (November and December). 

• They are: team bonm pmehikito 1, 91,1, and i^d te dhdmdni divi 1 91 4 

See 1, 9. Asv. Sr. S. 4, 3. 

’ They are : rt visvadevam satpntim 5, 82, 7, and yaimd vised ,'dtujii 5, 82, 9. 

• 85y. explains Savitar as, a moving, inciting god. 

’ These are sutrdmd.iam prithivim 10, 63, 10, and mahim u fti mdtaram. Atharva 
Veda 7, 6, 2. 

[ 18 ] S6y. explains uttawd, by iirdhvd, referring to a passage of the Taittiriya Veda : 

( SftlMIr^ ). There is no doubt, the word can mean the upper region, but one 

would not be qu’te wrong in translating here the word by “ last.” For Aditi is here the 
last deity invoked. 
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directions are fthus) established ; “ and the sacrifice becomes also estab- 
lished. It becomes established for such people (only) with whom there is 
K Hotar having this knowledge (to separate and mark the regions in this 
’ way). 

8 

He who wishes for beauty and acquirement of sacred knowledge, 
should turn towards the east when making the offerings for the Prayaja 
deities. “ For the eastern direction is beauty and sacred knowledge. 
He who having this knowledge turns eastward (when making the 
Prayajas) obtains beauty and sacred knowledge. 

He who wishes for food, should turn towards the south when making 
the offerings for the Prayaja deities. For Agni (who is posted at the 
southern direction) is the eater of food, and master of food. He who 
having this knowledge goes towards the south (when making the 
Prayajas) becomes an eater ^19} of food, a master of food ; he obtains 
nourishment along with offspring. 

He who desires cattle, should go towards the west when making the 
Prayaja offerings. For cattle are the waters (which are in the western 
direction). He who having such a knowledge goes westwards becomes 
rich in cattle. 

He who desires the drinking of the Soma, should go towards the 
north when making the Praynja offerings. For the northern direction is 
the king Soma. He who having such a knowledge goes northwards 
(when making the Prayajas) obtains the drinking of the Soma. 

The upper direction {urdhvd) leads to heaven. He who performs the 
Prayaja offerings when standing in the upper direction becomes success- 
ful in all directions. For these (three) worlds are linked together. They 
being in such a condition shine for the welfare of him who has such a 
knowledge. 

He repeats the Yajya for the PathyUt}* By doing so, he places 

" The fifth direction is ‘ iirdhva,’ above. “ The directions are established, ” means 
the directions which were previously not to be distinguished from one another, are 
now separated and may be known. 

** They are formulas addressed to the following deities : samidh, the wooden sticks 
thrown into the fire ; taiidiiapdt, a name of Agni ; idd, the sacrificial food; barhia, the 
kusa grass spread over the sacrificial ground ; and svdhakdra, the call avdhd 1 at the 
end of Ydjyd verses, See.Asva. i r. S. t, 3. 

** That is, in the middle of the north and west of the Ahavaniya fire. 

■' This refers to the words : ^ '^e who worship) which are 

repeated by the Hotar, after the Anuidikyd is over, and before the commencement of the 
proper Yftjj-a verse. These words are introductory to the latter. Before all Yftjyk 

verses (as is generally done), the words with the name of the respective deity 

are to be found.— Saptahautra. 
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speech (represented by Pathyd) at the beginning of the sacrifice. The 
breath (coming out of the mouth and the nostrils) is Agni ; the breath 
(being within the mouth and nostrils) is Soma. Savitar is to set into 
motion (the ceremonial machinery), and Aditi is to establish a firm footing. 
When he repeats a Yajj^ to Pathya, then he carries the sacrifice on its 
path. Agni and Soma verily are the two eyes ; Savitar serves for moving 
it, and Aditi for establishing a firm footing (to it). For through the C20j 
eye the gods got aware of the sacrifice. For what is not perceivable 
(elsewhere) is to be perceived by the eye. If any one even after having 
run astray gets aware (of any thing) by exerting his eye succe^ively 
(in consequence of the successive exertions of the faculty of seeing), then 
he (really) knows it. When the gods (were exerting their eyes repeated- 
ly, and looking from one object to the other) they got sight of the 
sacrifice. Thus they got sight of it on this earth ; on the earth (therefore) 
they acquired the implements (required for performing the sacrifice). On 
her (the earth) the sacrifice is spread ; on her it is performed ; on her the 
sacrificial implements are acquired. This earth is Aditi ; therefore the 
last Yajya verse repeated is addressed to her, This is done (in order to 
enable the sacrificer) to get aware of the sacrifice (the mystical sacrificial 
man) and to behold afterwards the celestial world. 

d 

They say, the gods should be provided with Vaisyas “ (agricul- 
turists and herdsmen). For if [21] the gods are provided with them, men 

[21] “ Ami^tyd is explained by Say. : It no doubt, literally means, 

one standing by the other, one after the other. The substantive anu^thdna is the 
most general word for performance of a religious ceremony, being a succession of 
several acts. The meaning given to the word in Bohtlingk and Roth’s Samskrit Dic- 
tionary (I. page 124) “with his own eyes,” is nothing but a bad guess unsupported by 
any authority and contrary to etymology and usage. The phrase amistyd praj&ndti 
properly means, he gets aware of the chief object after having got sight of an inter- 
mediate one which alone leads to the first. The sacrificer whose principal object is to 
reach heaven, must first see the medium by means of which he can ascend to the 
celestial world. This is the sacrifice. Therefore ho first sees the sacrifice and then he 
casts a glance at the celestial world. A traveller who has run astray, must first 
recognise the direction, and then he may find the way to his homely village. 

" According toSSyana, tlie word uisuh may convey two meanings : 1. a subject in 
general ; 2, men of the Vaisya caste. I prefer the latter meaning. The Vaisyas are to 
provide gods and men with food and [21] wealth. They are here evidently regarded as 
the sulijected population. The gods are, as Say. states with reference to the creation 
theory of the Vajasaneyins, divided into four castes, just as men. Agni and lirihaspati 
are the Brahmans among the gods ; /ndru, Kuru ia, Soma, the, Riidras, Par/anya, Yuma 
Mrityu are the Kratriyas ; Gauesa, the Fosus, the Budrus, the Adilyas, Visvedevas md 
Marutcis are the Vaisyas, and Pii.snn belongs to the SQdra caste. 
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stibsequently obtain them also. If all Vaiiiyas (to furnisb tbe necessary 
supplies) are in readiness, then the sacrifice is prepared. It is pre- 
pared for that family in the midst of which there is a Hotar who has this 
knowledge (and makes provision accordingly). 

(The gods are provided for with Vaislyas by the recital of the 
verse, svastinah pathyasu : 10, 63, 15), “ 0 Maruts ! grant us in the 

desert tracks prosperity (by providing us with water) ; grant us 
prosperity (by abundance) in waters in a desolated region over which 
the sky shines ! grant prosperity to the wombs of our women for 
producing children ! grant prosperity to our wealth.” For the Maruts 
are the Vaisyas of the gods (their agriculturists). The Hotar puts 
them by (repeating) this (mantra) in readiness at the beginning of the 
sacrifice. 

They' say, the Hotar should (as Anuvdkya and Yajyd verses at 
the Prayaniya isti) use mantras of all (principal) metres. For the 
gods conquered the celestial world by means of having used for their 
{Anuvdkya and) Ydjyd verses mantras of all metres. Likewise, the 
sacrificer who does the same gains the celestial world. (The two 
verses) svasti naT} patliydsu and svastir iddhi prapathe (10, 63, 15, 
16),^^ which are addressed to path ySisvasti, i.e., safe journey, are 
in the Tristubh metre. The two verses addressed to Agni, agne naya 
supathd (1, 189, 1), and d devdndm api panthdm (10, 2, 3), [ 22 ] are also 
in the Tristubh metre. The two verses, addressed to Soma, tvam amo$ 
praehikito mani^d (1, 91, 1), and yd te dhdmdni divi (1, 91, 4) are 
(also) in the Tristubh metre. The two verses addressed to Savitd : 
d visvadevam satpatim (5, 82, 7), and ya ima visvd (5, 82, 9), are in the 
Gayatri metre. The two verses addressed to Aditi, sutramdriam prithivim 
(10, 63, 10), and mahim u mdtaram (Atharv. 7, 6, 2), are in 
Jagati metre.^® These are all the (principal) metres : Gayatri, Tristubh, 
and Jagati. Those (other metres) follow them. For these (three 
kinds of metres) are, as it wejre, of the most frequent occurrence {pra- 
tamdm) at a sacrifice. He, therefore, who having such a knowledge gets 
repeated his Anuvakya and Yajya verses in these (three) metres, gets 
repeated them in all metres (obtains the particular advantage to be 
derived not only from the three metres mentioned, but from all other 
metres also). 


See the 3rd note above, page 16. The translation of the whole is given in the 
context. 

'•All the Amiviikya and Yajya verses required for the five deities (see 1, T),-©! 
the Prdyaiiya isfi are here mentioned. 


« 
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10 

These verses used as AnavakySs and Yajyas at this offering 
(the Prayaniya Isti), contain the words, pra, forward, forth^® to 
carry ; pathin,^'- path ; snasti,^ welfare. The gods after having per- 
formed an Isti by means of these verses, gained the celestial world. 
Likewise, a sacrificer, after having 'done the same, gains the celestial 
world. Among these verses there is a pada (a foot, here the last quarter 
verse of 10,63,15): “ OMaruts! grant prosperity in wealth.” The 
Maruts are the Vai^lyas (the subjects) of the gods, and are domi- 
[23] ciled in the air. (By these words just mentioned) the sacrificer 
who goes to heaven is to be announced to them (the Maruts). For they 
have the power of preventing him (from going up) or even of killing 
him. By the words, “ O Maruts ! grant prosperity,” &c., the Hotar 
announces the sacrificer (his projected journey up to the celestial world) 
to the Vaiilyas (the subjects) of the gods. The Maruts then neither 
prevent nor kill him who goes to the celestial world. He who has such 
a knowledge, is allowed a safe passage up to the celestial world by 
them. 

The two SaThydjyd verses required for the Svi^taTtrit (of the 
Prdyaniya-isti) ought to be in the Viraj metre, which consists of 
thirty-three syllables. These are : sed agnir agnirhr (7, 1, 14) and 
sed agnir yo (7, 1, 15). The gods after having used for their Sarhyajyds 
two verses in the Virdj metre, gained the celestial world. Likewise 
does that sacrificer gain heaven who uses also two verses in the Vir4j 
metre (when performing the Soistakrit of the Prdyaniya They 

(each of them) contain thirty-three syllables. For there are thirty- 
three gods, viz., eight Vasus, eleven Budras, twelve Adityas, (one) 
Prajdpati, and (one) Vasat-kara. In this way, the Hotar makes the 
gods participate at the very first beginning of the sacrifice in the 
(33) syllables of the mantra recited ; for each syllable is (as it were) 
a plate for the gods, by which the sacrificer makes (all) deities pleased 
and satiates them. 

11 

They say, at the Prayaniya isti are (only) the Praydja offer- 

*’ In the word prapathe, in suastir iddhi prapathe (10, 63, 16). 

In the word naya, in Agne luiya (1, 189, 1). 

’* In the words ptithyri and supatlid. 

[23] ’In the verses 10, 63, 15, 16. 

The syllables of the mantras represent different plates of food presented to the 
gods. They can be the food of the gods only in a mystical sense. 

See page 18, note 12. 



17 


inga to be made, but not the Anuya [241 jas for the latter are, as it 
were, a blank, and (if performed) cause delay. But this (precept) should 
not be observed ; at the said I§ti both the Prayaja as well as the 
Anuyaja offerings should be made. For the Prayajas are the vital airs, 
and the Anuya jas are offspring. When he thus foregoes the Prayajas, 
he foregoes the vital airs of the sacrificer (deprives him of his life), 
and when he foregoes the Anuydjas, he foregoes the offspring of the 
sacrificer (deprives him of it). Thence Prayajas as well as Anuya jas 
are required (at the Prayaniya ts/i). 

He should not repeat the Samydja mantras addressed to the ladies* 
{patnis, of the gods) ; nor should he use the Sarnsthita-Yajus^’’ formula. 
Only inasmuch as this is done (i.e., if the Patni-samyajya and Samsthita- 
Yajus offerings are omitted), the sacrifice is complete.* 

He should keep the remainder of the Prayaniyia-ist offering 
and (after the Soma sacrifice is over) mix it together, with the 
offering required for the Uddyaniya (concluding) in order to 

make the sacrifice one continuous uninterrupted whole. (There 
[251 is also another way for connecting both Istis). In the same vessel, 
in which he portions out the rice for the Purodarfa of the Priyaniya i§ti, he 
should portion out also the rice for the Purodasla of the Uddyaniya iati. 
Inasmuch as this is done, the sacrifice becomes continuous, uninterrupted. 
They say, in doing this the sacrificers succeed in that (the other) world, but 
not in this one. They use the expression PrayanJyam (on several occasions). 
For, on the several portions of rice being taken out for the Purodada (by the 
Adhvaryu), the sacrificers say this is Prayaniya (i.e., to go forth, to pro- 
gress). and on the Purodasla oblations being thrown (into the fire), they say 
again, this is Prdyantyam {i.e., to progress). In this way, the sacrificers go 
forth {Prayanti) from this world. Biit they say so from ignorance (and this 
objection is consequently not to be regarded.) 

The Anuvakya and Yajya verses of both the Prayaniya and Uddyaniya 
istis should interchange in this way, that the Anuvaky& verses of the 


[24] ” In the common I^tis there are generally three Anuya jas, or oblations of 
clarified butter, after the Svi^takrit ceremony is over. The deities are : devambarhis 
(the divine seat), deva nardsamia, and deva agni sviftakrit. See As'v. Sr. S. 1, 8. The 
present practice is to leave out the Anuyajas at the Pr&yanfya i^ti. 

” These mantras, which are addressed to several deities, chiefly the wives of the 
gods, are called, Patni-samyd;ds. These women are: Rdkd, SimVali (full moon), and 
Kxthii and Anuwati (new moon). In the Asv. br, S. I, 10 Aninnati is omitted. 

The last Yajus like mantra which is recited by the Hotar at the close of the 
ihti. See Asv. Sr. S. 1, 11. 

’• The nsual concluding ceremonies of the Isti are to be dispensed with at the 
Prfiyaniya, in order to connect it vrith the other parts of the sacrifice. 

3 
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PrayanJya isti should be used as the YajyS verses for the Udayanlya, and 
the Yajya verses of the Prayaniya as Anuvakyas of the Udayaniya. The 
Hotar shifts in this way (the Anuvakyas and Yajyas of both the Istis) for 
ensuring success (to the sacrificer) in both worlds, for obtaining a firm 
footing (for the sacrificer) in both worlds. The sacrificer (thus) succeeds 
in both worlds, and obtains a firm footing in both worlds. He who has 
this knowledge, obtains a firm footing (in both worlds). The Charu oblation 
which is given to Aditi at the Prayania as well as at the Udayaniya isti 
serves for holding the sacrifice (at both its ends) together, to tie the two 
knots of the sacrifice (at the beginning and at the end), in order to prevent 
it from slipping down. Some one (a theologian) has told : this ^26^ (tying 
of the two ends of the sacrifice, is exactly corresponding to that (act of 
common life to which it alludes) ; as (for instance) one ties two knots at both 
the ends of a rope {tejanih), in order to prevent (the load which is tied up) 
from slipping down. In the same way, the priest ties the knots at both 
ends of the sacrifice (the sacrificial chain) by means of the Charu oblation 
given to Aditi at the Prayaniya as well as at the Udayaniya isti. Among 
those (deities required at both the Istis) they commence with Paihyd 
Svasti iat the Priyania isti), and conclude (at the Udayaniya isti) also 
with Pathya Szasti. (Thus) the sacrificers start safely from here, and end 
(their journey there, in the other world), they end safely, safely (their 
journey there, in the other world). 


THIRD CHAPTER. 

The Buying and Bringing of the Soma. The Producing of Fire 
hy Friction. The Atithya 

12 . 

The gods bought the king Soma in the eastern direction. Thence he 
is (generally) bought in the eastern direction. They bought him from the 
thirteenth month. Thence the thirteenth month is found unfit (for any 
religious work to be done in it) ; a seller of the Soma is (likewise) found 
unfit (for intercourse). For such a man is a defaulter. (When the Soma, 
after having been bought, was brought to men (the sacrificers), his powers 
and his faculty of making the senses sharp moved from their place and 
scattered everywhere.’ I'l ey tried to collect and keep them [27] together 
with one verse. But they failed. They (tried to keep them together; with 
two, then with three, then with four, then with five, then with six, then 

* Diso is to be taken as an ablative depending on the verb vyudasidan, literally, they 
■were upset (and scattered) everywhere. The preposition ut in this verb mainly requires 
the ablative. 
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with seven verses ; but they did not succeed in keeping them together. 
(Finally) with eight verses they succeeded, and recovered them (in 
their entirety and completeness). (Therefore) what is held together and 
obtained, that is called a§tau, i.e. eight (from as to reach, obtain). He who 
has this knowledge obtains anything he might wish for. Thence there are 
in those ceremonies (which follow the bringing of the Soma to the sacri- 
ficial compound), eight verses, each time recited, in order to collect and hold 
together the strength and those qualities (of the Soma plant) which give 
sharpness of senses. 

13 . 

The Adhvaryu- then says (to the Hotar) : repeat a mantra for the Soma 
who is bought and being brought (to the sacrificial compound). The Hotar 
repeats : Bhadrdd abhi sreydli. prehi,^ i.e., go from [28] happiness to still 
greater bliss. By the word bhadra, i.e., happy, this world (the earth) is 
meant. That world is better (sreydn) than this world. Thus the Hotar 
makes the sacrificer go to the celestial world (which is to be understood 
by sreyas, i.e, better). (The second pada of the verse is): bj-ihaspatiJ} pura 
eta astu, i.e., the (thy) guide be Bj-ihaspati ! If the Hotar has made (by 
repeating this pada) the Brahma.his (the sacrificer’s) guide, (the sacrifice) 
being thus provided with the Brahma will not be damaged. (The 
third pada of the verse is :) atha im avasya vara a pfithivya, i.e., stop him 
(Soma) on the surface of the earth. Vara means the place for sacrificing 

* The mantra is from the Taittiriya. Safnhita, Wc find it also in the Atharvaveda 
Satrdiitd (7, 8, 1.) with some deviations, which are found alike in the printed edition and in 
an old manuscript which is in my possession. The verse reads in the Aitarey, Brahm. and 
Taittir. Samh. as follows 

^ : >i 

Instead of ?r there is in the A. V., and instead of. I 1 

there is I ^ instead of the plur. we have the sing. 

and instead of ^441f I there is There is no doubt that the readings of the 

Atharva Veda look like corrections of the less intelligible parts of the original mantra, 
which is correct only in the form in which we find it in the Ait. Br. and the Taitt. S. 
is less correct than ?lf^. The redactor of the A. V. chose it on account of the so ex- 
tremely frequent combination of with an ablative which generally precedes (see the 
large number of instances quoted in B. and R.’s Samskrit Dictionary I. pp. 142, 143), whilst 
never governs an ablative, but rather an accusative, and is in this passage to be 
connected with The words : are a bad substitute for The term 

avusya make an end, do away with him ” (the enemy) was entirely misunderstood by the 
redactor. Asya he makes asyct and refo-s it to ! The nominative which 

refers only to the deity invoked is made an accusative and referred to , which then 

became a singular, 

-A 
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to the gods (deoayajana). (By these words) the Hotar makes him (the 
Soma) stop (and remain in that place). (The fourth pada is :) dre satrdn 
krii}uhi sarvavirdh, i.e., endowed with all powers, drive far off the ene- 
mies ! (By reading these words) the Hotar turns out the enemy who does 
injury to the sacrificer, and his adversary, (and) consigns him to the lowest 
condition. 

The Hotar then repeats the triplet : soma yds te mayohhumTi 
(1, 91, 9-11), which is addressed to Soma, and is in the Gayatri metre. 
In this way the Hotar makes the king Soma flourishing when he 
is being brought (to the sacrificial compound) by means of his own 
deity (the verse being addressed to [ 29 } Soma himself), and his 
own metre (his favourite metre being the Gayatri. ^) (The Hotar re- 
peats :) sarve^ nandanti yasasd (10, 71, 10), i.e., “all friends rejoice 
at the arrival of the friend crowned with fame for having remained 
victor in the learned discussion (sahhd) ; for as their (of his friends) 
protector from defects, and giver of food, he is fit and ready for provid- 
ing them with strength.” ® (Now follows the ex [30] planation) ; Ya’saTi, 

* The Gfiyatri is said to have assumed the shape of a bird, and brought the Soma 
from heaven Thence this metre is sacred to him. 

* Sfty. understands by “ the friend,” Soma, and by ‘‘ the friends, who rejoice at the 

friend’s arrival,” tlie priests and the sacrificer. About the same meaning he gives to 
the verse in his commentary on the ftigveda Samhita. There be explains friends, 

by being equai in knowledge. he refers to “ all men of the assembly.” 

he takes in the sense of an adjective But it is very doubtful whether 

this verse had originally any reference to Soma. In the whole hymn sratT 

qi'Ql of which it forms the eleventh verse, there is nowhere any allusion made to 

Soma. According to the Anukramani, the hymn is “ seen ” (composed) by Brihaspati, the 
son of Ahgiras. But this appears to be very unlikely; for Brihaspati himself is addressed 
in the vocative. Siy. gets over the difficulty by asserting that Bfihaspati (the teacher 
of the Gods and the receptacle of all sacred knowledge) is addressing these words to 
himself, after having had revealed the meaning and bearing of the Veda, before he 
ventured upon communicating the revelation (to the Gods). To judge from the contents 
of the hymn, the author prays to Brihaspati who is the same with Ydchaspati, the god 
of eloquence and speech, to endow him with the power of giving utterance in the proper 
words to his feelings, of which only the best ones should be revealed (v, 1). There is 
an interesting simile to be met with in the 2nd verse : “ when the wise made the speech 
through their mind, purifying it (through their thoughts), just as they purify barley 
juice (safttu) through a filterer (titau).” Saktu is a kind of beer prepared by pouring 
water over barley, and by filtering it after having allowed it to remain for some time 
in this state. The whole hymn, in which the name “ brahmana” las that of a caste) is 
several times mentioned, appears to refer to the might of speech and the great success 
to be derived from it when engaged in sacrificing. 

* The priests live on the presents which are given to them- by the sacrificers. 
Hence the Soma, who is indispensable for the sacrificer, and who is to be administered 
in the proper way by priests only, is ‘ their giver of food ’ 
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i.e., fame, glory, is the king Soma. At his being bought, every one 
rejoices, he who has to gain something (in the shape of DaksinS,, the 
sacrificial reward), as well as he who has not. The king Soma “ is the 
friend who remains victor at the learned discussions of the Brahmans.” 
He is hilbisas'prit., “ the protector from defects.” For he protects him 
from defects who becomes liable to them? He ( that priest) who excels all 
others (regarding the power of speech and recitation) becomes liable to 
defects (voice becoming hoarse or the hands flag). Thence they (the 
sacrificers) say (to the Hotar) : “ do not repeat (if thy intention is only to 
excel a rival in skill) the mantra ^wrong), and likewise (to the Adhvaryu :) 
do not (in a state of confusion) perform the ceremony (wrong) ; may they 
now not do anything wrong, in too great a hurry ! ” He is “ pitusarar, ” 
{. e., giver of food ; pitu is food, and pitu is the sacrificial reward 
{dak^i7}d). The sacrificer gives, on account of a Soma sacrifice having 
been performed for him (to the priests), a reward. Thus he makes him 
(the Soma) “ the giver of food ” (for the priests.) The word vdjinam 
means sharpness of senses and (bodily) strength. He who has this 
knowledge will preserve up to the end of his life the unimpaired use of 
his senses and strength. 

The Hotar repeats ; agan deva (4, 53, 7.), i.e., May the divine mover 
Savitar come ® with the ^itus (i.e , seasons) ! May he make prosperous our 
household, and bless us with children and nourishment ! May he favour 
us (with gifts) at day and night (always) ! [3l] May he let us obtain chil- 
dren and wealth ! “ dgan means : he (the Soma) has come and is here by 
that time (after having been bought). The Ritus (seasons) are the royal 
brothers of the king Soma, just as men have brother^. (By repeating this 
first pada) the Hotar makes him (the Soma) come with them (his brothers, 
the Ritus). By the words : “ may he make prosperous,” &c., he asks for 
a blessing. (By repeating the third pada) “ may he favour us at day and 
night, ” he asks for a blessing for him (the sacrificer) at day and night. 
(By the fourth pada :) ” may he let us, ” &c., he (also) asks for a blessing. 

The Hotar repeats : ya te dhdmani hav^d (1, 91, 19), i. e., “ may all 
thy qualities which they honour (with prayers and with oblations) become 
manifest at (this) sacrifice everywhere ! Enter, O Soma ! (our) houses (the 
sacrificial hall) as an increaser of property (of cows), as a protector (from 


* The Brihmana as well as Sftyana refer the conjanctive dgun to Soma which is 
certainly not the case. In his commentary on the Bamhiti, he refers it justly to Savitar 
(see vol. Ill, page 236, ed. M. Muller). No donbt the verse was originally intended for 
Savitar and not for Soma. The whole hymn whence the verse is taken is devoted to 
Savitar. 
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evil), as one who gives good children and does not hurt them (in any 
way).” 

The words gayasphina, pratarana, suvirah mean : be an increaser 
and protector of our cattle. Durydh means the premises (of the sacrificer) 
which are afraid of the king Soma havdng arrived. When the Hotar 
repeats this (last pada of the varse), he does it with a view to propitiate 
him (Soma). If the Hotar has thus propitiated him (the Soma), he neither 
kills the children nor the cattle of the sacrificer. 

The Hotar concludes with the verse, addressed to Varuna:zmam 
dhiyam sikqamdmsya deva, (8, 42, 3), i.e., “ 0 divine Varuna, instruct 
the pupil in understanding, performance and skill. May we ascend 
[ 32 ] the ship for crossing safely all evil waters and land in safety (on the 
other shore).” Soma is in the power of the god Varuna, as long as he is 
tied up (in the cloth), ’’ and goes to the places of the Frdgvamsa. When 
reciting this verse, he thus makes the Soma prosper by means of his 
own deity (for as liquor he is Vdruni), and his own metre. ® The “ pupil ” 

(learner; is he who sacrifices, for he is learning. By the words “ instruct 
in understanding, performance, and skill, ” he means, teach, 0 Varuna, 
strength (and) knowledge. The “ ship ” is the sacrifice. The ship is of 
“ good passage.” The black goal-skin is the “ good passage, ” and 
speech the ship. By means of this verse the sacrificer thus ascends speech 
(as his ship) and sails in it up to the celestial world. , 

These eight verses which he repeats, are complete in form. What is ' 
complete in form, that is successful in the sacrifice, when the verse 
repeated alludes to the ceremony which is being performed. 

Of these verses he repeats the first and last thrice ; this makes twelve 
(in all). The year consists of twelve months, and Prajapati is the year. 

He who has this knowledge succeeds by these verses which reside in 
Prajapati. By repeating the first and last verses thrice, he ties the two 
end knots of the sacrifice for fastening and tightening it, in order to 
prevent it from slipping down. 

14 

One of the bullocks (which carry the cart on which the king 
Soma is seated) is to remain yoked, the other [33] to be 

' The Sotna stalks are to be tied up in a cloth, when they are brought to the sacri- 
ficial compound, the front part of which, including the Ahavaniya, Daksiiift andGarhapatya 
fires is called, Prdgvumsa or Prichana-vaihsa. 

• This is Tristubh. According to another b'SkhS, as Say. says, this metre (very 
likely in the shape of a bird, as the Gayatrl is said to have assumed) went to heaven to 
abstract the Soma, and brought down the Daksind (sacrificial reward), and the internal 
concentration of the vital powers (the so-cailed tapas). See Ait. Brah. 3, 25. ^ 
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unyoked. Then they should take down (from the cart) the king (Soma). 
Wfere they to take him down when both are let loose, they- would 
bring him into the power of the manes (pitarah). Would they do so, 
when both are still yoked (to the cart), the sacrificer could not keep what 
he is possessed of, nor increase it ; should he have any children, they 
would be scattered (everywhere, and consequently be lost for him). The 
bullock which is let loose, represents the children who are in the house, „ 
that one which remains yoked, the actions (ceremonies, and worldly pur- 
suits). Those sacrificers who take the Soma down, whilst one of the 
bullocks is yoked and the other let loose, avail themselves of both 
actions, of acquiring property, and keeping what they have acquired. 

The Devas and Asuras were fighting in these worlds. They fought 
in the eastern direction ; there the Asuras defeated the Devas. They 
then fought in the southern direction, the Asuras defeated the Devas 
again. They then fought in the western direction, the Asuras defeated 
the Devas again. They fought in the northern direction, the Asuras 
defeated the Devas again. They then fought in the north-eastern direc- 
tion there the Devas did not sustain defeat. This direction is aparajitA, 
i.e., unconquerable. Thence one should do work in this (north-eastern) 
direction, and have it done there ; for such one (alone) is able to clear 
ofi his debts. 

The Devas said, it is on account of our having no king, that the 
Asuras defeat us. Let us elect a king. [^34j AU consented. They elected 
Soma their king. Headed by the king Soma, they were victorious in 
all directions. He who brings the sacrifice is the king Soma. The Soma 
faces the eastern direction, when the priests put him (on the cart). By 
this means the sacrificer conquers the eastern direction. The priests 
turn the cart round in the southern direction. By this means he conquers 
the southern direction. They turn (the cart) towards the west; by this 
means he conquers the western direction. When the cart stands in the 
northern direction, they take (the Soma) off. By this means he conquers 
the northern direction. He who has this knowledge conquers all directions. 

IS 

After the king Soma has arrived, the reception offering is pre- 
pared. For the king Soma comes to the premises of the sacrificer 

’ It is called disani, i e., the direction of iadnah, who is biva. 

According to the Brahmanical notions, every man born is a debtor. His creditors 
are the gods, Risis, the Pitar.is, and men. His debt towards the Pitaras or manes, is 
cleared off by begetting a son. As long as he has begot no son, he is debtor to the 
manes. To clear his debts towards the gods by offering sacrifies to them, he must have 
some property. Any act required for the acquisition of anything, should be done in the 
north-eastern direction. 
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(as a guest). Thence the offering for receiving him as a guest {atithi) 
is called Atithya-isti. Its Purodfisa is made ready in nine potsherds 
(i. e., the rice ball, making up the Purodasla is placed on nine potsherds). 
For there are nine vital airs (pranah). (This offering is made) for making 
the vital airs (to the sacrifice) and for making them severally known. It 
belongs to Visnu ; for Visnu is the sacrifice. By means of his own 
deity and his own metre “ he makes the sacrifice successful. For all 
metres and Pristhas, [36] follow the king Soma, when he is bought (as 
his retinue). To all who follow a king (as his retinue) a reception is given. 

When the king Soma has arrived, then they produce fire by friction. 
Agni being the animal of the gods, this rite of producing Agni (and 
throwing him into another fire) is equivalent to the slaughter of an ox 
or a cow which miscarries, which rite is always performed when a king 
or another man who deserves high honour is to be received. 

16. 

The Adhvaryu (says to the Hotar) ; repeat mantras for Agni, who is 
being produced by friction. 

The Hotar repeats a verse addressed to Savitar : ahhi tvi deva Savitar 
(1, 24, 3). They ask : why does he repeat a verse addressed to Savitar 
for the Agni, who is being produced ? (The answer is :) Savitar rules over 
all productions. Produced (themselves) by Savitar, they (are able) to 
produce Agni (by friction).Thence a verse addressed to Savitar is^required. 

He repeats a verse, addressed to Dydvd-prithioi : mahi dydufy pri- 
thivieha na (4, 56, 1.) 

[36] They ask : why does he repeat a verse addressed to Dydvd-pritkivi 
for Agni. who is being produced (by friction)? They answer : the gods 

" The Annvakya mantra is, idum Visnur vichakrame (1, 22, 17) and the Yajya, 
tad asya priyam abhipdtho (1. 154, 6), See Asval. Sr. S. 4, 6. Of both verses Visnu is the 
deity. The metre of the first verse is Odyatr/, that of the second, Tri^tubh. These two 
metres are regarded as the principal ones, comprising all the rest. 

A Pristha is a combination of two verses of the Samaveda. Some of the principal 
Sfimans are in the Tristubh or Gfiyatri metre. These two metres represent all others, 
>3 The term is arhat, a word well-known chiefly to the students of Buddhism. SSyana 
explains it by “ a great Brahman, ” or a Brahman (in general). That cows were killed 
at the time of receiving a most distinguished guest, is stated in the Smritis. But, as 
Sayana observes (which entirely agrees with the opinions held now-a-days), this custom 
belongs to former Yugas (periods of the world). Thence the word : goghna, i e., cow- 
killer means in the more ancient Samskrit books “ a guest ” : (See the commentators on 
Panini 3, 4, 73) ; for the reception of a high guest was the death of the cow of the house. 

Sayana explains prasuta as “ allowed, permitted. ” According to his opinion, the 
meaning of the sentence is, “having been permitted by Saviti to perform this ceremony, 
they perform it. ” Prasava is then “ the permission for performing ceremonies. ” But 1 
doubt whether this opinion is correct. 
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caught him (once), when he was bom, between heaven and earth {dyav(i- 
prithivi) ; since that time he is kept there enclosed (by heaven and earth). 
Thence the Hotar repeats a verse addressed to Dyata-prithivi. 

He repeats a triplet of verses addressed to Agni in the Gayatrl 
metre : tram Ague pu^harad adhi (6, 16, 13), when Agni is being pro- 
duced. Thus he makes him (Agni) prosper by his own deity (the verses 
are addressed to Agni) and his own metre (Gayatri). The words, atharvA 
niramanthata, i.e., the fire-priest produced thee out (of the two wooden 
sticks by means of friction), are complete in form. 

What is complete in form, (that is) when the verse which is repeated 
alludes to the ceremony which is being performed, that is successful in 
the sacrifice. 

Should Agni not be born (the fire not be produced), or should it 
take a long time, then the Rak^ogni “ verses, which are in the Gayatri 
metre are to be repeated : Ague hamsi nyatrinam (10, 118). These (verses) 
are intended for destroying the Raksasas (the evil-doers). For the Raksasas 
have seized him, if he is not, born, or if his birth is delayed. 

When Agni is born after the recital of the first or the second (and 
so on) of these (Raksogni verses), then the Hotar has to repeat a verse 
appropriate to him, who has been born, by containing the term “ born, *’ 
uta hruvantu jantava (1, 74, 3.) 

What is appropriate in the sacrifice, that is successful. He repeats ; 
d yam hastena khddinam (6, 16, 40). 

[37] In this verse occurs the term “ hasta, hand ; ” for they rub him 
(out of two wooden sticks) by means of their hands. In it there further 
occurs : sikur-jdtah, i.e., a child born ; for, j ust as a child, he is first born. The 
word na (in na bibhrati of the verse) has with the gods the same meaning 
as om (yes) with these (men). He repeats, pra devam decavitaye (6, 16, 41). 
This verse is appropriate for Agni when he is being thrown into the 
Ahavaniya fire (after having come out of the two wooden sticks). The 
half verse, A sve yondu ni^idatu (which are contained in this verse), i. e , 
he may sit in his own house, means, that Agni (the Ahavaniya fire) is 
Agni’s (who was just born by friction) proper place. 

In the verse : jdtam jdtavedasi (6, 16, 42), the one is jdta (the Agni 
produced by friction), the other jdtavedds (the Ahavaniya fire). The 
words, priyam Hsitha atithim mean, Agni (the new born) is the 
beloved guest of the (other) Agni (the Ahavaniya). By the words, syona d 
grihapatim, lie, the priest, places, him at ease (by putting him into his 

“ They occur in the first verse of the triplet mwitioned. 

’* Verses calculated to kill the B&ksas who are preventing Agni from being born. 

4 
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proper place, the Ahavanlya fire). Agnindgnih samidhyate (1, 1 2, 6) is 
appropriate (when the new born Agni has been thrown into the Abavanlya 
fire). In the verse : tvam hyagne agnina vipro vipreita santsata (8, 43, 14), 
the one vipra (wise) means one Agni, and the other vipra, the other Agni ; 
the one san (being, existing) means the one, the other san in (satd) the 
other Agni. The words, saJchd snhyd samidhyase (at the end of the verse 
quoted) mean, this Agni is the friend of the (other) Agni. 

In the verse : tarn marjayanta suhratum (8, 73, 8), the words, sve^ti 
k^aye^u, mean, this Agni is the other Agni’s own residence. 

With the verse, yajnena yajfiam ayajanta (1, 164, 50), he concludes. 

By means of the sacrifice (the ideal omnipresent sacrifice) the gods thus 
tSSj performed (the actual, visible) sacrifice. By having sacrificed Agni 
through Agni (having thrown the new born Agni into the Ahavaniya fire), 
the gods went to heaven. (In the remaining part of the verse) “ these 
(producing fire, &c.) were the first rites ; the great ones (the sacrificers) 
reached that heaven in which those gods who formerly performed the 
same rites reside ” (1, 164, 50), the metres are the sadhya devds, i.e., the 
gods who (formerly) performed. They sacrificed Agni at the beginning 
by means of Agni, and went to heaven. There were the Adityas, and 
the Angiras. They sacrificed at the beginning Agni by means of Agni 
and went to heaven. The offering of the fire (Agni) is that offering 
which leads to heaven. Even if the performing priest is no proper 
Br&hman” (in the strictest sense), or even pronounced to be an ill-reputed 
man, this sacrifice nevertheless goes up to the gods, and becomes not 
polluted by contagion with a wicked man (as in this case the per- 
forming priest is). The oblation (of Agni in the Ahavaniya fire) of him 
who has this knowledge goes up to the gods ; and does not become in- 
fected by contagion with a wicked man. 

The verses he repeats are thirteen in number ; they are complete in 
form. If the form is complete and the verse alludes to the ceremony 
which is being performed, then the sacrifice is successful. Of these • 

139] verses he repeats the first and the last thrice ; this makes seventeen. 

"The term in the original is, abrahmanoktu,i.e., who is declared to be no proper 
BrShman. According to Say. there are in the Smritis six kinds of men mentioned who are, 
strictly speaking, not capable of .the Br&hmanship, though they are BrShmans by birth, 
viz., the serrant of a king, a merchant (seller and buyer); the bahuydji, he who performs 
many sacrifices (for the sake of gain only) ; the as rduta-yajaka, i.e., he who being properly 
appointed for the performance of the great (Sranta) sacrifices, performs only the less 
important domestic rites (smdrta-karmdni) ■, the grdmaydji, i.e., he who performs out of 
covetousness alone sacrifices for all inhabitants of a village or town qualified or disquali- 
fied ; the bndimabandhu, i. e., he who performs the daily religious duties neither before 
sunrise nor sunset. 
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For Prajapati is seventeen-fold, comprising snch a year as consists of 
twelve months and five seasons. Prajapati is the year. 

He who has such a knowledge prospers by these verses which reside 
in Prajapati. By repeating thrice the first and last verses he ties both 
the knots of the sacrifice to fasten and tighten it, and prevent it from 
slipping down. 

17 

{The Remaining Rites of the Atithi-i§ti,^^ after the Ceremony of Pro- 
ducing Fire by Friction is finished). 

The two Puro-anuvakyas for both portions of melted butter*® 
(which are to be offered) are, samidhdgnim duvasyata (8, 44, 1), and 
dpydyasva sametu (1, 91, 16.) These two verses are complete in form ; 
for they contain an allusion to guests.^ When the verse (which is 
repeated) alludes to the ceremony which is being performed, then the 
form is complete, and (consequently) the sacrifice successful. The verse 
(8, 44, 1) alluding to the guest (atithi) belongs to Agni, whilst the verse 
addressed to Soma (1,91, 16), does not contain the word “ guest.” If there 
were a verse addressed to Soma, containing the word “ guest,” such one 
should always be used. But notwithstanding (there being no such verse) 
the verse mentioned (1, 91, 16) refers to a guest, for it contains the term 
“ being fattened ;” for, when one feeds a guest [40J (well), then he grows- 
fat, as it were. The Y&jy^ mantra for both, Agni and Soma, commences 
with ju^drtah.^^ The Anuvakyfi and YSjya mantras (for the principal 
offering consisting of Puroddsa) are idarfi Vi^nur^ vichakrame (1, 22, 17) 
and tod asya priyam abhi pdtho (1, 154, 5). Both verses are addressed to 
Visnu. Having repeated as AnuvakyS. a verse with three padas, he uses 
as Yajy& one consisting of four padas ; thus seven padas are obtained. 

For the ceremony of receiving a guest (dtithyam — atithi-isti) is the 
head of the sacrifice. There are seven vital airs in the head. By this 
ceremony the Hotar thus puts the seven vital airs in the head (of the 
sacrificer). 

The two Samyajya mantras, required at the Svistahrit are : hotdram 
chitraratham (10, 1, 5), and pro prdyam agnir (7, 8, 4). Both verses are 

'• See the Taittiriya Samhita 1, 2, 10, and Say.'s commentary on it, vol. i,, pp. 370—384, 
ed. Cowell, Asval. Srauta S. 4, 5. 

" These two parts are the so-called chafc?«si, i.e., eyes of the Isti, which always 
precede the principal offering, consisting of Puroddsa. 

In the words of the second pada of samidfuignim, viz., ghritaih bodhayata atithim, 
refresh the guest with clarified butter drops ! 

'Vu-sano agnir djyasya vetu; ju^dno Soma d/yasya vetu: may Agni pleased, eat tho 
melted bntter, &c. 

” The PorodfiM is given to 7i$nu who is the chief deity of this Isti, 
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complete in form ; for in both the word atithiP, a guest (referring to 
Agni’s reception as a guest) occurs- The success of the sacrifice depends 
on the completeness of the form, i.e., that the mantra (which is repeated) 
alludes to the ceremony which is being performed. Both Samyajyas 
(used at the Svistalcrit of the Atithi-isti) are in the Tristubh metre, for 
getting possession of Indra’s powers (for Indra is Tristubh). The cere- 
mony ends here with the eating of the sacrificial food.^^ The gods having 
(once^ rested [41] satisfied with the Atithya-isti ending by the eating of 
the sacrificial food (on the part of the sacrificer and the priests^ this Isti is 
to end with the eating of the sacrificial food (no further ceremonies being 
required). 

They offer only the Praydjas at this (Isti), but not the Anuydjas. 
The Prayajas, as well as the Anuyajas are the vital airs. The airs 
which are in the head are che PrayS.ja3, whilst those in the lower parts 
of the body are the Anuyajas. He who should offer the Anuyajas at this 
(Is(i) is just like a man who, after having cut off the vital airs residing 
in the lower parts of the body), wishes to put them in the head. That 
would be superfluity, wer$ all the vital airs, those of the head as 
well as those of the lower parts of the body, to be found at the same 
place {viz., in the head). If they therefore offer at this (Isti) only the 
Prayajas without Anuyajas, then the wish which one entertains at the 
offering of the Anuyajas becomes also fulfilled (for the offering of the 
Anuy&jas on this occasion would be a mistake). 

FOURTH CHAPTER. 

(The Pravargya Ceremony.^) 

18 

" The sacrifice went away from the gods (saying), I shall not 
be your food. The gods said : do not go ; thou alone shalt be our 
food. The gods then killed C42] it. When it had been taken asunder 

’’ In the last pada of the first mantra there occur the words agnim atithim ;andndm, 
and also in the last pada of the second the words daivyo atithih, the heavenly guest. 

” That is to say, the ceremonies, which in the usual course of the Isti follow the 
eating of the sacrificial food, such as the Anuyajas, the Suktavdk, kanyuvdK, Patnisamy&fa 
and Sarhsthita Japa, are left out on the occasion of the Atithya-isti. 

They precede the principal offering, which consists of Puroddsa. 

” This is a mistake in the sacrifice which is to be propitiated. 

' The Pravargya ceremony lasts for three days, and is always performed twice a' day, 
in the forenoon and afternoon. It precedes the animal and Soma sacrifices. For without 
having undergone it, no one is allowed to take part in the solemn Soma feast prepared for 
the gods. It is a preparatory rite, just as the Diksfi, and is intended for providing 
the sacrificer with a heavenly body, with which alone he is permitted to enter the 
residence of the gods. That the gods do not receive mortals at their residence when 



(cnt in tc^ pieces) by them, it was found not to be sufficient (to satisfy 
their appetite'. The gods said ; this sacrifice after having been taken 
asunder, will certainly not be sufficient for us. Well, let us dress 
(and fill up) this sacrifice. After having dressed it, they said to the 
Asvins, cure this sacrifice ; for the Aflvins are the two physicians of the gods, 
they are the two Adhvaryus ® L431 (sacred cooks). Thence two Adhvar- 
yu priests provide for all the implements required for the Pravargya 
vessel (gharma). After having done so, they say, “ Brahma we shall 
perform the Pravargya ceremony. Hotar ! repeat the appropriate mantras !” 

arriving in their very bodies, one may learn from the amusing story of the king Trisunku, 
as reported in the Ram&yana (1, 67-601. For the performance of this important 
ceremony extensive preparations are to he made by the Adhvaryu and his assistant, 
the Pratiprasthatar. All the vessels and implements required are brought to the spot 
and placed at the left side of the Gdrhapatya fire. The chief implemebts are : an 
earthen vessel of peculiar form, called Mahdiira or gharma (i.e., heat, or heated 
substance, for it is to be heated), a seat (asandi) to sit on, two wooden pieces for lifting 
the Mdhavira pot (called sapha), two shovels for charcoal (dhHsti), one very large 
wooden spoon (Vpaymani) from which the sacriflcer drinks milk (this forms part of 
the ceremony), throe fans {dhavitra), six shavings from the Udnmbara tree as fuel, 
thirteen sticks, to be laid round the Mahfivira vessel (paridhi), two metal blades, one of 
gold and one of silver (called suvarriarajatdu rukmdu). A cow and a female sheep are 
to be kept in readiness. Two bnnches of kns'a grass are prepared, and tied in the 
midst. They are called Veda, and resemble very much the Baresma (Barsom) of the 
Parsis, which is also tied together by means of a reed (aitvydonhanem). 

The Mahavira is first put on the Vedi. Then the Adhvaryu makes a circle of 
clay, in which afterwards the Mahfivira is put. This ring is called khara, i.e., ass, for 
earth is always carried on the back of donkeys to the sacrificial compound, .\fter the 
priests have repeated the mantras required for propitiation (sdnti) namo vdche, &c., 
the Mahavira is taken from the Vedi and placed in that earthen ring [khara). Wooden 
sticks are pnt around it along with burning coals, and also fire is put in the khara 
just below the Mahfivira, in order to make it hot. The fire is blown by three little 
fans which serve as bellows. The silver blade is put below, the gold blade above the 
Mahavira. Whilst the empty vessel is being heated, the Hotar repeats the first series 
of mantras, called the purva patala. After the vessel has been made quite hot, it is 
lifted up by means of the two Saphas. The cow then is called, tied by the Adhvaryu 
with a cord, and milked. The milk is pnt on the left side of the Vedi, and then nnder 
recital of the mantra, d dasabhir, poured into the Mahavira. Thenthe'milk of a goat whose 
kid is dead is taken, and mixed with that of the cow in the vessel. After this has been 
done, the contents of the Mahfivira are thrown into the Ahavaniya fire. The sacri8cer 
drinks milk from a large wooden spoon (Upayamani) which has been first smelled 
by the Adhvaryu. The second series of mantras, the so-called uttara patala, is repeated 
when the cow is milked and her milk poured into the Mahavira. The whole ceremony has 
been witnessed by me. 

’ Vie., the properly so-called Adhvaryu with his constant assistant Pratiprasthdtd. 

• The Brahma priests, i.e., the president of the sacrifice, is here informed, that the 
priests are going to perform the Pravargya ceremony. The Hotar receives at the 
same time orders to repeat the appropriate mantras. The intimation to the Brahma 
priest as well as the order to the Hotar are given by the Adhvaryu and the Proti- 
prusthdtar, called the two Adhvaryus. 
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19 . 

The Hotar begins with hrahma jajndnam prathamam ^VSj. 
S. 13, 5. Aiival. S 4, 6). In this mantra Brahma is Brihaspati (the 
teacher of the gods) ; by means of Brahma (i.e., the Brahmans) the 
Hotar thus cures the Pravargya man (the mystical personage, called 
“ sacrifice ” which had been torn to pieces by the gods). By repeating 
the mantra, iyam pitre rastri (Adval. S. S. 4, 6), the Hotar puts speech 
in the Pravargya man ; for by rd^trt, i.e., queen, speech is to be under- 
stood. 

The verse, mahdn maht astahhdyad (A4val. S. 4, 6), is addressed 
to Brahmanaspati. Brahma is Bfihaspati ; by means of Brahma the 
priest thus cures the Pravargya man. 

[44] The verse addressed to Savitar is, ahhi tyam devam 
mvitdrarh (Vfi,j. S. 4, 25. A^val. S. 4, 6). Savitar is the vital air ; 
thus the Hotar puts the vital air in this Pravargya man. 

By the verse, saihsidasva mahdn asi (1, 36, 9), they make him (the 
Pravargya man) sit down.^ 

The verse, arhjanti yam prathayanto (5, 43, 7), is appropriate to 
the ceremony of anointing (the Pravargya vessel with melted butter). 
What is appropriate in the sacrifice, that is successful. 

Of the following mantras, patangam aktamasurasya (10, 177, 1), 
yo no sanutyu ahhiddsad (6, 5, 4), bhavd no ague sumand upetau (3, 18, 1), 
the first as well as the second verse ® are appropriate. 

The five verses required for killing the Raksas, commence with, 
kfinu^va pdjah prasitim (4, 4, 1*5). 

Now follow four single verses : ® 

Pari tvd girvano gira{l, 10, 12); 

Adhi dvayor adadhd ukthyam (1, 83, 3) ; 

^ukram te anyad yajatam (6, 58, 1) ; 

Apasyan gopdm anipadyamdnam (10, 177, 3). 

All these verses (if counted) number to twenty, one. This (sacrificial) 
man is twenty-one fold ; for he has ten fingers on his hands and ten 


* The Adhvaryus put the Pravargya vessel, the so-called Mahdvira, in an earthen 
ring, called Khara, 

‘ That is to say : ot the three mantras mentioned, always that one which 
immediately follows them in the Samhitd, is to bo repeated along with them. For 
instance, of 10,177,1 (patangam aktam, &c.), is the 2nd verse, to be also repeated. 

’ Ekapdtinyah. An ekapdtini is such a mantra which is taken single, and not followed 
by any other verse which comes immediately after it in the Samhit&. The term is 
here used to mark a distinction between : due, i.e., two verses and pwncha, i.e., five 
verses, which follow one another in the Samhit&, 
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on his feet, and the sonl is reckoned as the twenty-first. He (thus) 
prepares the soul as the twenty-first (part). 

20 . 

|]451 (Now follow) nine Pavamani-verses (dedicated to the purifica- 
tion of the Soma juice) beginning with, srakve drapsasya dhamatdfi 
(9, 73, 1). There are nine vital airs. By repeating these (verses), the 
Hotar puts the vital airs in him (the Pravargya man). (Now he repeats) 
ayam vena's chodayat ^ (10, 123, 1). (When repeating this mantra, the 
Hotar points, when pronouncing the word ayam, i.e., this, to the navel). 

“ This ” (the navel) is meant by vena's ; for some vital airs are circulat- 
ing {venanti) above the navel, others below it. On account of this vital 
air (the life) taking its origin from the navel, venas (circulation, from 
ven to circulate) means “ navel.” By repeating this mantra, the Hotar 
puts life in this (Pravargya man). 

(Now he repeats the (verses), pavitram te vitatam (9, 83, 1), tapash 
pavitram vitatam (9, 83, 2), and viyat pavitram dhi^ana atanvata. 
On account of their containing the word “ pavitram ” (pure), the vital 
airs are purified (when these mantras are recited over them). These 
are the vital airs of the lower part of the body presiding over the semen, 
urine, and excrements. (By repeating these three verses) he puts these 
vital airs in this (Pravargya man). 

21 . 

(He now repeats) a hymn, addressed to Brahmanaspati. * Oananam 
tvd ganapatim havdmahe (2, 23) Brahma is Bfihaspati ; by means of 
Brahma he thus cures him (the sacrificial man, who had been torn to 
pieces). The verses beginning with prathaseha L461 yasya saprathaseha 
ndma (10, 181, 1-3) are the three Gharrmtanv^ mantras ; by repeating 
them the Hotar provides the Pravargya man with a body, and a form. 
(For in the fourth pada of the first of these verses), there is said: “ Vasia- 
tha brought the Rathantara Sama,” and (in the last half verse of the 
second Gharma tanu mantra is said), “ Bharadvaja made the Bfihat 
Sama out of Agni.” “ By repeating these mantras, the Hotar provides 
the Pravargya man with the Rathantara and Bfibat-Sfimans (required^ 
for its prosperity). 

’According to Satjana this verse is taken from another Sdilchd. 

• In the Prd pada of the first verse, the name “ brahmanaspati ” is mentioned. 

* This means, those mantras the recital of which is calculated to give the new body, 
which is to be made in the Pravargya vessel (the Oharma), the proper shape. 

The Risi of the Rathantara Sama : abhi tva siira nonumah (7, 82, 22.) ia Vaaiatha, 
and that of the Brihat B6ma ; tvdm iddhi havdmahe (8, 46, 1.) is Bharadvtja. 
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(By repeating) three verses (of the hymn) apasyan tvd manasa 
chehitdnam (10, 183, 1), the Risi of which is Prajdvdn, the son of 
Prajdpati (the Lord of creatures), he provides him with offspring. “ 

(Now the Hotar repeats) nine verses in different metres, commencing 
with kd radhad dhotra (1, 120, 1-9). 

(These different metres represent the difference in magnitude and 
expansion of the extremities of the belly of the sacrificial man). For 
the extremities of the (mystical) sacrificial body (to be restored by 
means of the Pravargya ceremony) vary as to magnitude and largeness ; 
some are rather thin, others are rather big. 

Thence are verses of various metres required (for the verses repre- 
sent the extremities of the body). By means of these verses (the Risi) 
Kak^imn [ 47 ] went to the beloved residence of the Alvins. . He conquered 
the highest heaven. He who has this knowledge goes up to the beloved 
house of the Ajlvins, and conquers the highest heaven. 

(Now he repeats) the hymn : Abhdty agnir u^asdm (5, 76.) The words : 
pipivarhsam akvind ghavmam acJiJia (the fourth pada of the first verse 
of the hymn mentioned) are appropriate to the ceremony. What is 
appropriate at the sacrifice, that is successful. This hymn is in the 
Tristubh metre, for Tristubh is strength ; by this means he puts strength 
in this (Pravargya man.) 

He repeats the hymn : grdvanieva tad id artham jarethe (2, 39). In 
this hymn there being expressions like, akH iva “ as the eyes ” (2, 39, 5), 
karmviva “as two ears,” ndsa iva “ as a nose ” (2, 39, 6), he puts in this 
way, by enumerating the limbs of the body, the senses in this (Pra- 
vargya man.) This hymn is in the Tristubh metre ; for Tristubh 
is strength. In this way he puts strength in this (Pravargya man.) 

He repeats the hymn : ile dydcdprithivi (1, 112). (The words in the 
second pada :) gharmam surueham are appropriate.^^ This hymn is in 
the Jagati metre ; cattle is of the same (Jagatl) nature. Thus he pro- 
vides this (Pravargya man) with cattle. By the words : “ what assistance 
you (Alvina) have rendered such and such a one ” (which occur in every 
verse of the hymn mentioned), he provides this (Pravargya man) with 
all those wishes (and their fulfilment) which the Alvins in this hymn are 
said to have deemed proper to fulfil. 

[ 48 ] In repeating this hymn, the priest thus makes this (Pravargya 
man) thrive by means of those desires (including their satisfaction). 

“ The Hotar when repeating the first of these verses, looks at the sacrificer, when 
repeating the second, at the sacriflcer's wife, when the third, at himself. 

t’ The word *• ghartnu,” which is a name of the Pravargya vessel, is mentioned in it. 

» For the word “ gharma ” (the Pravargya vessel) is mentioned in it. 
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He repeats the ruchitavati, i.e., the verse whose characteristic the 
word “ ruch,” to shine, is : arUruehad wfoso^ prisnir (9, 83, 3). In 
this way he provides this (Pravargya man) with splendour. 

With the verse, dyubhir aktuhhih paripdtam (1, 112, 25), he con- 
cludes (the ceremony). (In repeating this verse, the words of which) 
ari§td>hir prithivt uta dyduh (contain a prayer for prosperity) he makes 
thus this Pravargya man thrive, granting him all that is wished for 
(in the verse mentioned). Now is (completed) the first part of the 
mantra collection (required at the Pravargya ceremony). 

22 . 

The second part of the mantra collection (required at the Pravargya 
ceremony) is as follows : — 

1, Upahvaye sudughdm dhenum (1, 164, 26). 

2, HiThkrmvati vasupatni (1, 164, 27). 

3, Abhi tvd deva Savitajjt (1, 24, 3). 

4, Sami vatsann amdtrihhiit (9, 104, 2). 

5, Samvatsa iva rndtribhij} (9, 105, 2). 

6, Yaste stanaj} sasayo U, 164, 49). 

7, Gaur amitned anucatsam (1, 164, 28). 

8, "Namased upasidatam (9, 11, 6). 

9, Saihjdnand upasidan (1, 72, 5). 

10, Adasabhir (8, 61, 8). 

11, Duhanti saptdikdn (8, 61, 7). 

12, Samiddho Agnir Asvind {Asval. 4, 7). 

[49] 13, Samiddho Agnir Vfi^axjid [Asval. 4, 7). 

14, Tadu prayak^atamam (1, 62, 6). 

15, Atmanvam nabho duhyate (9, 74, 4). 

16, Utti^tha Brahmanaspate (1, 40, 1). 

17, Adhukqat pipyuqim i^am (8, 61, 16). 

18, Upadrava payasd [Ahal. 4, 7). 

19, Asute siihchata sriyam 8, 61, 13). 

20, Anunam ascinor (8, 9, 7). 

21, Samutye mahatir apabt (8, 7, 22). 

These twenty-one verses are appropriate. What is appropriate at a 
sacrifice, that is successful. 

** During the recital of the first part of the Pravargya mantras, the vessel had been 
made only hot ; now milk, butter, &c., are to be poured into it. A cow is brought to the 
spot, which is to be milked by the Adhvaryu. To this ceremony the first mantra of the 
second part, “ 1 call the cow yielding good milk,” refers. 

5 


34 


The Hotar, when standing behind (the others)," repeats ud u ?ya 
'devaj} Savita hiraiTiyayd (6, 71, 1 ). When going forward, he repeats, 
praitu Brahmanaspati (1, 40, 3.) When looking at the Khara (the 
earthen ring, in which the Pravargya vessel is placed), he repeats : 
Gandharva itthd (9, 83, 4). When repeating ndke siiparnam upa yat 
(9, 85, 11), he takes his seat. By the two mantras, tapto vdrh gharmo 
nak^ati svahota (Atharv. 7, 73, 5. Ailv. 4, 7), and uhhd pibatam{l, 46, 15), 
the Hotar sacrifices to the forenoon (the deity of the forenoon). After 
the formula: Agni eat ! he pronounces Vau^at ! which is in lieu of the 
Sv^takrit^ 

By the mantras, yad usriyasu svahutam (Atharv. 7, 73, 4. Aiv. 4, 7.), 
and asya pibatam Asvina (8, 5, 14), he sacrifices for the afternoon. After 
the formula, Agni eat ! he pronounces Vau^at ! which is in lieu of the 
Svistakrit. They take, for making Svistakrit, parts of three offerings, 
viz., Soma juice (contained in the stalks), the things thrown into the Pra- 
vargya vessel (milk, butter, etc.), and hot wheys. When the Hotar (after 
having repeated the two mantras, above mentioned, along with the 
formula, £SO} Agni eat !) pronounces the formula Vau^at ! then thus the 
omission of “ Agni Svistakrit ” is replaced." 

The Brahma priest mutters (makes j<xpa), asa daksindsad (Aiv. 4, 7.) 

(After the offering has been given to the fire) the Hotar repeats the 
following (seven) verses : svdhdkritaT} kichir devesu (Atharv. 7, 73, 3. 
A:iv 4, 7.); samudrdd drmim udiyarti veno (ID, 123, 2,; drapsah samudram 
abhi (10, 123, 8) ; sakhe sakhdyam (4, 1, 3) ; drdhva u su ria (1, 36, 13) ; 
drdhvo nah pdhi (1, 36, 14) ; tarn ghem itthd (8, 58, 17). These verses are 
appropriate. What is appropriate at the sacrifice, that is successful. 

By the mantra, pdvaka soche lava (3, 2, 6), the Hotar wants to eat. 
When eating it, he says : “ Let us eat the (remainder of the) offering 
which has been offered, of the sweet offering which has been thrown 
into the most brightly blazing {indratama) fire ! (Let us eat) of thee, O 
divine gharma (the contents of the Pravargya vessel) which art full of 
honey, full of sap, full of food, and quite hot {ahgirasvat" ). Praise to 
thee (0 gharma !) ; do me no harm !’’ 

When the Pravargya vessel is put down, then the Hotar repeats these 
two mantras, syeno na yonim sadanam (9, 71, 6), and dyasmin sapta VdsavaT} 

” He stands behind the other priests, when the Pravarp;ya vessel is taken away. 

’• Anantar-iti means “what has not gone into ’’ = what is omitted. 

The word certainly has here no reference to the Ahgiras, the celebrated pisis. 
One of the characteristics of the Gharma food is that it is very hot. This is expressed 
here. Angiras had no doubt originally the same meaning as aiig&ra. 
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(Arfval. 4, 7). la whatever (part of the) day (forenoon or afternoon), they 
are about to take off (the Pravargya vessel from its place), he repeats the 
mantra, havir havi^mo mahi (9, 83, 5). With the verse, sAyavasad bhaga- 
vati (1, 164, 40), he concludes (the ceremony). 

fSlJ The G harm a (ceremony) represents the cohabitation of the 
gods. The Gharma vessel is the penis ; the two handles (placed underneath, 
to lift it) are the two testicles, the Upayamam'^’ the thighs. The milk (in 
the vessel) is the seed. This seed (in the phape of milk) is poured into 
Agni as the womb of the gods for production. For Agni is the womb of 
the gods. 

He who knowing this, sacrifices according to this rite {yajndkratu), is 
horn (anew) from the womb of Agni and the offerings, and participates in 
the nature of the Rik, Yajus, and Saman, the Veda” (sacred knowledgeX 
the Brahma (sacred element), and immortality, and is absorbed in the 
deity. 

23 . 

{Upasad.) 

The Devas and Asuras were fighting in these worlds. The Asuras 
made these worlds fortified castles, just as the strongest and most powerful 
(kings) do. Thus they made the earth an iron castle, the air a silver, the 
sky a golden castle, Thus they made these worlds castles. The Devas 
said, these Asuras have made these worlds castles ; let us thus make other 
worlds in opposition to these castles. They made out of the earth in 
opposition (to the iron castle of the Asuras) a sitting-room’" {sadas), out 
[32} of the air a fire-place {dgnidhriya), and out of the sky two repositories 
for food (havirdMna). Such they made these worlds in opposition to the 
castles (into which the three worlds had been transformed by the Asuras). 
The gods said, Let us perform the burnt offerings called Upaeads” {i.e^ 
besieging). For, by means of an upasad, i.e., besieging, they conquer a 
large (fortified) town. Thus they did. When they performed the first 

Upasad, they drove by it them (the Asuras) out from this world (the earth). 

- - • . — 

'* A large wooden spoon, from which the sacrificer drinks milk. 

^*S&yana here understands by Veda the Atharvaveda, or all the Vedas eoUectively. 
Brahma is according to him fliranyognrbha (the universal soul), smd amrita the supreme 
soul. Bat it is very doubtful whether these interpretations are right. By “Veda" 
certainly the Atharva Veda cannot be meant ; for it was not recognized as a sacred book 
at the time of the composition of the Biahmanas. 

*° A place near the so-called Uttard Vedi which is oatside that one approimated for 
the performance of the Js^ts. The latter place is called Pr^china tKir/tsa. This sadas is 
the sitting-room for the king Soma, after his removal from the Prdehina vaihaa. 

There is observable thronghont this chapter a pun between the two mn^niw^ 
oi upasad “siege,” and, a certain ceremony. 
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By the performance of the second, they drove them out of the air, and by 
the performance of the third, out of the sty. Thus they were driven out 
of these worlds. The Asuras driven out of these (three) worlds, repaired 
to the Ritus (seasons). The gods said. Let us perform the Upasads. 
Thus they did. 

These Upasads being three, they performed each twice ; (thus) they 
became six. There are six Bitus (seasons) ; thus they drove them fthe 
Asuras) out of the Ritus. The Asuras driven out of the Ritus, repaired 
to the months. The Devas said, Let us perform the Upasads. Thus they 
did. The Upasads being six, Let us perform each twice, that makes 
twelve. There are twelve months. They drove them out of the months. 
The Asuras driven out of the months repaired to the half-months. The 
Devas said. Let us perform the Upasads. Thus they did. The Upasads 
being twelve, they performed each twice : that makes twenty-four. There 
are twenty-four half-months. They turned them (the Asuras) out of the 
half-months. The Asuras, turned out of [53] the half-months, repaired 
to Day and Night (ahordtra). The Devas said. Let us perform the 
Upasads. Thus they did. By means of the Upasad which they per- 
formed for the first part of the day, they turned them out of day, 
and by means of that which they performed for the second part of the 
day, they turned them out of night. Thus they disappeared from both 
day and night. Thence the first Upasad is to be performed during 
the first part of the day, and the second, during the second part. By 
doing so, the sacrificer leaves only so much space to his enemy (as there 
is between the j unction of day and night.) 

24. 

The Upasads are the goddesses of victory (jitayah). For, by means 
of them, the gods gained a complete victory, destroying all their enemies. 
He who has such a knowledge, gains a victory, destroying all his enemies. 
All the victories which the gods gained in these (three) worlds, or in the 
Ritus (seasons), or in the months, or the half-months, or in day and night, 
will he (also) gain who has such a knowledge. 

{The TdriUnaptram ” ceremony, or solemn oath taken hy the priests.) 

The Devas were afraid, surmising the Asuras might become aware of 
their being disunited, and seize [54] their reign. They marched out in 

” The TSnOnaptram ceremony -which is alinded to and commented on in this para- 
graph, is to take place immediately after the Atithya isfi is finished, and not, as it 
might appear from this passage, after the Upasad. It is a solemn oath taken hy the 
sacrificer and all the officiating priests pledging themselves mutually not to injure one 
another. It is chiefly considered as a safeguard for the sacrificer who is, as it were, 
entirely given np to the hands of the priests. They are believed to have the power of 
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several divisions and deliberated. Agni marched out with the Vasus, and 
deliberated. Indra did so with the Rudras ; Varnna with the Adityas ; and 
Brihaspati with the Visve Devas. Thus all, having severally marched out, 
deliberated. They said, “ Well, let us put these our dearest bodies “ in 
the house of Varuna, the king, {i.e., water) ; he among us who should, out 
of greediness, transgress this (oath, not to do anything which might 
injure the sacrificer), he shall no more be joined with them.” 

[56^ They put their bodies in the house of Varuna. This putting 
of their bodies in the house of Varuna, the king, became their 
TAvunaptram (joining of bodies). Thence they say : none of those joined 
together by the tanunaptram ceremony is to be injured. Thence 
the Asuras could not conquer their (the gods’) empire (for they all had 
been made inviolable by this ceremony). 

25. 

The Atithya-isti is the very head of the sacrifice (the sacrificial 


destroying him, or cheating him out of what he is sacrificing for, by not performing the 
ceremonies required in the proper, but in a wrong, way. This oath is taken in the 
following way ; The Adhvaryu takes one of the large sacrificial spoons, called Dhruvd, 
and puts melted butter in it. He then takes a vessel (Kamsd, a goblet) into which, after 
having placed it on the Vedi, he puts by means of a Sruva the melted batter contained 
in the DbruvS. He puts five times the Sruva in the Dhruvd, and each time after a piece 
of melted batter having been taken oat, a Yajua (sacrificial formula) is repeated, viz : 
dpataye tvd grihndmi; poripatoye tvd grihndmi ; tdnunaplre tvd grihndnti ; sdkvardya 
tvd grihndmi ; sakmann o, tvdgrihndmi (see Black Yajarveda 1, 2, 10, 2, ; Vajasaneya- 

Bamh. 5, 5, -where grihndmi and tua are only put once). All priests with the-sacrificer 
now touch the vessel (Karasa) in which the ajya or melted butter thus taken out of the 
Dhruva had been put. They may touch, however, the d/ya (melted batter) by means of 
a stalk of Easa grass. When touching the batter, they all repeat the formula : 
anddhri^tam asi, &c, (Bl. Y. I, 2, 10, 2.) “ thou art inviolable.” Ail the seven Hotars 
then put their hands in the madanti, a copper vessel, which is filled with water. This 
latter ceremony, only performed by the Hotars, is regarded as the symbolical deposition 
of the priests ’ own bodies in the “ house of Varuna, ” which is only a poetical expression 
for the copper vessel filled with water. , 

As to the name tanunaptram, one is induced to refer it to tuniinapat, a name of Agni, 
by which he is invoked in the Pray5ja3 and which occurs along with others at this very 
ceremony. But 1 doubt whether the name tanunaptram has here anything to do with 
Agni tanunapat. The latter word means only one’s own son, or one’s own relative. By 
taking this solemn oath, the sacrificer and the oEBciating priests come as it werenoti* 
the closest contact with one another, bound by ties as strong as family ties. The term, 
therefore, means only : contracting of the closest relationship, brotherhood, 

Sfiy. understands by this expression “ wile and children.” But this inter- 
pretation is doubtful to me. 

This is the formula of the oath, which is very ancient in language, as the forms : 
Sarhgacchatdi, 3rd pers. sing., conjunct., middle voice, and, bhavUhdd, conjunct, of the 
aorist, clearly prove. 
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personage) ; the Upasada are his neck. The two stalks of Kunla grass 
(held by the Hotar) are of the same length ; for head and neck are eqnal. 

The gods made the Upasads as an arrow (the upasad ceremony 
served them as an arrow) ; Agni was its shaft, Soma its steel, Visnn its 
point, and Varuna its feathers. The gods holding this arrow represented 
by the Ajya (at the Upasad ceremony) discharged it, and, breaking with 
it the castles of the Asuras, entered them. For these (deities, Agni and 
so on) are in the Ajya offering. At first he (the sacrificer) undergoes the 
religious ceremony of drinking (milk) coming from four nipples (of 
the cow), *®for the arrow in the Upasads consists of four parts, viz., shaft, 
steel, point, and feathers. He (subsequently) undergoes the religious 
ceremony of drinking what comes from three nipples. For the arrow in 
the Upasads consists of three parts, viz., shaft, steel, and point. He under- 
goes the religions ceremony of drinking what comes from two nipples. 
For the arrow in the Upasads consists of two parts, viz., shaft and point. 
He undergoes the religious ceremony of drinking what comes from one 
nipple (alone). For, in the Upasads, there is only “ one ” arrow 
mentioned (as CSS} a unit). By means of one alone {i.e., by co-operation 
of all its parts) effect is produced. The worlds which are above are ex- 
tended*® and those which are below, contracted. The priest (in per- 
forming this ceremony) commences by that number of nipples (four) 
which represents the larger worlds, and proceeds to those which represent 
the smaller oues.*^ (That is done) for conquering these worlds. 

(Now the Sdmtdheni verses for the forenoon and afternoon Upasad 
ceremonies are mentioned)?^ 

Upasadydya milhushe (T, 15, 1-3), Imam me Ayne samidham (2, 6, 
1-3). Three Samidlieni verses are to be repeated each time (the first set 
in the forenoon and the second in the afternoon). They are complete in 
form. When the form is complete, and the verse which is recited alludes 
to the ceremony which is being performed, then the sacrifice is successful. 
For Anuvdkyds and Yajyas, Jaghnivali verses (such verses, as con- 
tain derivatives of the root han to kill) ought to be used. These are : 
agnir vritrdni jamghanat (6, 16, 34); ya agra iva mryahd 'Q, 16, 39); 

*' See Black Yajurveda, ed. Cowell, 1, p. 400. 

The highest world is Satyalofca which is the largest of all ; Dyuloka is smaller; 
Antarikfa loka and Bhitrloka are successively smaller still. 

" That is to say, he milks on the first day four nipples, on the second three, and on 
the third two and one. 

” After some preliminary remarks on the importance and signification of the Upasad 
ceremony, the author goes on to set forth the duties of the Hotar when performing tha 
Upasad, which has all the characteristics of a common Isti. 
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tvarh Komasi satpatifi. (1. 91, 5) ; gayaspMno amivaha (1, 91, 12.) ; idam 
Vi^ur vichdkrame (1, 22, 17.); trirti padd viehakrame (1, 22, 8).*®. 
This is the order for the forenoon ceremony). For the afternoon cere- 
mony he inverts the order of these verses (so as to make the Y&jya of 
£573 the forenoon Anuvaky& in the afternoon, and vice versa). By means 
of these Upasads the Devas defeated (the Asuras), and, breaking down their 
castles, entered them. 

In performing the Upasad ceremony he should use verses in the same 
metre (for all the Ahutis), not such ones as are in different metres. When 
the Hotar uses different metres, then he produces the king’s evil on the 
necks (of the sacrificers). Thus the Hotar has it in his power to produce 
diseases. Thence the mantras (for the chief deities at the Upasad i§ti) 
should be always of the same metre, not of different metres. 

Updvtl}, the son of Janasrutd, said in a Brahmanam about-the Upasads, 
as follows : “ From this reason (on account of the Upasads) the face of an 
ugly-looking ^rotriya makes upon the eye of an observer the distinct im- 
pression, as if it were very full, and he like a person who is in the habit 
of singing.” He said so, for the Upasad offerings, consisting of melted 
butter, appear on the throat as a face put over it.) 

26 . 

(Neither Pray&jas nor Anuydjas are to he used at the Upasad J#f). 

The Prayajas as well as the Anuyajas are the armour of the gods. (The 
Upasad isti) is to be performed without both, in order to sharpen the 
arrow for preventing it from recoiling. 

The Hotar repeats the mantras (at this occasion) only after having 
overstepped (the boundary between the Vedi and Ahavanlya fire on all 
sides®®), in order to supervene the sacrifice, and prevent it from going. 

[ 58 ] They (the divines) say ; it is, as it were, a cruel act, when they 
perform ceremony of (touching) the melted butter (the Tanfinapatram) 
near the king Soma.®* The reason is, that Indra, using melted butter 
as his thunderbolt, killed Vritra. In order to compensate the king 
Soma for any injury he might have received from the performance of the 
Tanunaptram ceremony in his presence) they sprinkle the king (Soma) 

” The respective deities of these AnnvakySs and YajySs are : Agni, Soma, and Tisnu, 
In most ceremonies he oversteps this boundary only towards the south. But at the 
Upasad ceremony it is done on all sides. 

** The vessel, containing the Ajya which is to be touched by all the priests and the 
sacrificer, in order to bind them together by a solemn oath, is placed over the Soma plant 
which is lying on the Vedi. To put anything on the king Soma, is regarded as a cruel 
treatment which is to be atoned for. Soma is to be pacified by sprinkling with water, 
which ceremony is called dpydyanam—Soma prayoga. 
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with water (whilst the following mantra is repeated) : aih'mr arhsu^te 
deva Soma (Taitt. 1, 2, 11, 2). When they perform this ceremony near 
him (Soma), which is, as it were, a cruel treatment of him, then they (sub- 
sequently) make him (Soma) by this (sprinkling of water) fat (when lying) 
on her (the Vedi), and make him grow. 

The king Soma is the fruit of heaven and earth. When repeating 
the words : e?ta rSiyali., “ &c., they (the Hotri priests) throw the two bun- 
dles of kui^a grass (held in their hands, in the southern corner of the Vedi), 
and put their right hands ever their left ones” (to cover the kurfa grass). 
By making a bow to “ heaven and earth ” (which are represented by 
those two bundles of kui^a grass) they make them both grow. 

[59] FIFTH CHAPTER. 

{The Ceremonies of carrying the Fire, Soma, and the Offerings from 
their Places in the PrdcMna-varhsa to the Uttard Vedi.) 

27. 

The king Soma lived among the Gandharvas. The Gods and Risis 
deliberated, as to how the king might be induced to return to them. Vdeh 
(the goddess of speech) said, the Gandharvas lust after women. 1 (there- 
fore) shall transform myself into a woman, and then you sell me to them 
(in exchange for Soma).* The gods answered: “ No ! how may we live 
without thee ? She said, sell me unto them ; if you should want me, I 
shall return to you.” Thus they did. In the disguise of a big naked wo- 
man she was sold (by the gods to the Gandharvas) in exchange for Soma. 
In imitation (of this precedent) they drive away an immaculate cow of one 
year’s age, being the price^ at which they purchase the king Soma. She 
(this cow) may, however, be rebought’ ; for Vach (whom this cow, for 
which the Soma is bought, represents) returned to the gods. Thence the 
mantras (after Soma has been bought) are to be repeated with a low 
voice. After Soma has been bought, Yach is with the Gandharvas ; but 
she retuns as soon as the ceremony of the Agnipranayana is performed. 

•' These words follow the mantra mentioned above : amiur omsu.jte, &c, (Taitt. 
Samh. 1, 2, 11, 1. ; but the text differs a little from that in our Br&hmanam). 

•• The term used is : prastarenihnavate, literally, he conceals the two bundles o£ 
kusa grass. The concealment is done in the manner expressed in the translation, as I my- 
self have witnessed it. 

' This is the meaning of the verb pan, which appears to be related to the Latin 
pignus, pawn. 

’ Instead of giving a cow, the sacriflcer pays the price of a cow in money to the 
Brahman who brings him the Soma. To sell Soma is regarded as very disreputable. The 
seller is not admitted to the sacrificial compound, nor invited to the great dinner which 
the sacriflcer must give to Brahmans at the end of the sacrifice. 

^ As a rule, the cows given in Dak-^ina, cannot be rebought by the giver. 
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as. 

teoi The Agni-praijayana, i.e., Ceremony of Carrying the SaerifieuA 
Fire to the AUar destined for the Animal and Soma Sacrifices.) 

The AdhvarjTi orders (the Hotar ), when the sacrificial fire is 
to be carried (to the Uttar^ Vedi), to repeat mantras appropriate (to the 
ceremony). 

(He repeats :) pra decom deoj/d (10, 176,2). If the sacrificer be a 
Brahman, be ought to repeat a verse in the Gayatrl metre ; for the Brah- 
man belongs to the GSyatri metre (has its nature). The G&yatri is beauty 
and acquisition of sacred knowledge. (This metre) makes him the (sacrifi- 
cer) thus prosper by means of the beauty and sacred knowledge (which id 
contained in it). 

If the sacrificer be a Ksattriya, he should repeat a Tristubh, vie . — 
imam make vidathydya (3, 54, 1). For the Ksattriya belongs to the 
Tri?{ubh (has its nature). Tristubh is strength, sharpness of senses 
and power. By repeating thus a Tri§tubh, the Hotar makes him (the 
sacrificer of the Ksattriya caste) prosper through the strength, shArpness 
of sense and power (contained in the Tri§tubh). By the words of the 
second pada of the verse mentioned) : soscotfcrifm idydya prajahhrur, i.e., 
“they brought to him who is to be praised always (Agni), the Hotar bringhl' 
the sacrificer at the head of his (the sacrificer’s) family. By the second 
half verse, srinotu no damyehhir, <fcc., may Agni hear us with the hosts 
(the flames) posted in his house; may he, the imperishable, hear (us) with 
his hosts in heaven ! (the Hotar effects that). Agni shines in the house of 
the sacrificer till the end of his life (i.e., he is always protected by him). 

If the sacrificer be a Vai^ya, the Hotar should repeat a verse in the 
Jagati metre, viz : — ayam iha praihamo £611 (4, 7, 1). For the 
Vaiiiya belongs to the Jagati : cattle is of the same (Jagati) 
nature. Thus he makes him prosper by means of cattTe 
(provides him with it). In its fourth pada vanepi, &c., the word vise 
(Vaiiya) is mentioned. This is appropriate. What is appropriate, that 
is successful in the sacrifice. 

When repeating the verse : ayarh u ?t/a pro devayur (10, 176, 3), 
which is in the Anu^tubh metre, the Hotar sends forth speech {i.e., he 
repeats for the first time, this mantra, with a loud voice again, after having 
only inaudibly muttered some of the preceding ones). For the Anv^tuhh 
metre is speech. By repeating (an Anustubh), he thus sends forth 
speech in speech. By the words ayaih u fya he expresses the following 
E^ntence : I who formerly was living among the Gandharvas have come.^ 


* The aotbor of the Br&hm»nam tries to Bad in the \fords. ayafa u iya of the mantn 
6 
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By the verse ; ayam agnir urusyati, &c. (10, 176, 4) i.e., “ this Agni 
makes (us) fearless by dint of his immortal nature, as it were,” the Hotar 
provides him (the sacrificer) with immortality. (The second half of this 
verse), sahasaa chit sahiydn devo jivdiave kritaJ}, i-e., ” the god has been 
made very powerful by means of (his own) power, in order to preserve 
[62] (our) lives” signifies, that he (Agni) is the god who, by (our) 
repeating this verse, is made the preserver of (our) lives. 

(The Hotar now repeats :) ilayds tvd pade vayam, &c. (3, 29, 4), i.e., 
“ we put thee, 0 Jatavedas ! (Agni) in the place of lid, in the centre 
{ndbhi of the C/ftard Fedi)® on the earth to carry up (our) offerings.” By 
ndbhi (lit. navel), the ndbhi of the Uttard Vedi is meant. Nidhimahi (lit. 
we put down) means “ they are about to put him (Agni) down.” The 
term ” havydya volhave" means : he is about to carry up the sacrifice. 

(The Hotar repeats :) Agne visvebhih svaiiika (6, 15, 16). “ 0 Agnr, 

“ with thy well-armed host (the flames), take first with all the gods thy 
" seat in the hole which is stuffed with wool ; carry well the sacrificial 
“ offering, seasoned with melted butter, and deposited in thee as in a nest, 
“ for the sacrificer who is producing (the mystical sacrificial man) anew.” 
(When repeating the first and second padas :) agne visvebhili, be makes 
him (Agni) with all the gods sit. (When repeating the third pada : 
huldyinam ghritavantam, &c.) a bird’s nest, as it were, consisting of 
sticks of fir-tree wood, an odoriferous gum (guggul), a braid of hair 
(drmstukdh), and a kind of fragrant grass,® is prepared (for Agni) at the 
sacrifice. 


io question, an allusion to the fable reported in 1, 27, on the Vflch’s (speech) residence 
among the Gandharvas. But this interpretation is wholly ungrammatical and childish. 
Ayam, the masculine of the demonstratire pronoun, is here, as Sftyana explains, according 
to the Brahmanam, taken as a feminine, in order to make it refer to Vdch, which word is 
feminine. The impossibility of such an explanation will be apparent to every reader. The 
verse in question refers to the ceremony of the Agni-pranayanam, the carrying of the 
fire from the Ahavaniya fire to the Uttara Vedi ; but its subject is Agni, and not Vdch. I 
translate it as follows : “ This very Hotar (i.e., Agni, whom the Hotar represents) 
“ desirous of worshipping the gods, is carried (thither, to the Uttarfi Vedi) for the per- 
“formance of the sacrifice (animal and Soma offering). He (when being carried) appears 
“ by himself as a fiery chariot (the sun) surrounded (by a large retinue of priests and 
“ sdcrificers).” 

• The Ndbhi of the Uttard Vedi (the altar outside the Prdchina vaihsa or place for the 
Istis with the three fires) is a hole of a quadrangular form in the midst of this altar 
filled with kusa grass, &c. (see below) in which the fire brought from the Ahavaniya is 
deposited. 

• The articles here mentioned, are put in the Nftbhi, or hole in the Uttarfi Vedi. They 
are regarded as forming the nest of Agni. As living in this nest like a bird, he is calldtt 
kuldyi. 
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(When repeating the fourth pada :) yajnam naya, &c., he thus places 
the sacrifice (the sacrificial personage) straight on him (Agni). 

[63} (The Hotar repeats) : sida hotdff, sva u lake, &c. (3, 29, 8), i.e., 
“ sit, O Hotar ! (Agni) in thy own place (the N3ibhi), being conspi- 
“ cuous ; make sit the sacrifice in the hole of the well-made (nest). 
“ Mayst thou, Agni, who art going to the gods with the ofierihg, 
“ repeat sacrificial verses addressed to' the gods’. Mayst thou grant the 
“ sacrifice!- a life with abundance.’’ 

By “ Hotar ” Agni is to be understood ; for he is the Hotar of the 
gods. “ His own place ” (soa u lake) is the Nabhi of the UttarS Vedi. 
By the words : make sit, &c., the Hotar asks a blessing for the sacrificer ; 
for the “ yajna ” (sacrifice, mentioned in this verse) is the sacrificer. 
When repeating the second half of this verse : devdvtr, &c., the Hotar 
provides the sacrificer with life ; for “ vayas ” (mentioned in this verse) 
is life. 

(The Hotar repeats :) ni hold Jiotri^adane (2, 9, 1), i.e., “ the Hotar of 
“ great knowledge and skill, who is brightly shining, sat down on the 
“ Hotri-seat (place for the Hotar), Agni, who deeply comprehends the 
“ inviolable laws (of the sacrificial art), he, the most splendid {vasi§thdh) 
“ who bears a thousand burdens {i.e., preserver of all) and has a flaming 
tongue.” By Hotar is Agni to be understood ; Tiotfi^adanam is the 
nSibhi of the uttard vedi. By “ he sat down ” is expressed that he was 
put there. The term “ rastjtha ” means, that Agni is the most shining 
{vasu) among the gods. The term' ’* sdhasrarhbliara ” means, that they, 
though he (Agni) be only one, multiply him by using him at different 
occasions. He who has this knowledge, has a thousand-fold profit. 

The Hotar concludes with the verse : tvam dutas tvam u na& 
(2, 9, 2), i. e., “ thou art our messen^.* r, our [64} protector behind (us) ; 
“ thou the bringer of wealth, 0 strong one ! 0 Agni ! do not neglect the 

“bodies (members) in the spread of our families. The herdsman 
“ with his light was awake.” Agni is the herdsman {gopa) of the 
gods. He who knowing this, concludes (the ceremony of Agni-pra- 
nayanam) with this verse (mentioned), has Agni everywhere round him 
as herdsman (watchman) for himself and the sacrificer, and secures thus 
welfare for the whole year. 

He recites these eight verses (Just enumerated), which are Complete 
in form. What is complete in form, that is, when the mantra recited 
alludes to the ceremony which is being performed, that is successful in 

’ The verb ya; has here (as in many other cases) the meaning : to repeat the Yfijyi- 
mantra. 
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the sacrifice. Of these eight verses he repeats the first and last thrice ; 
that makes twelve. Twelve months make a year ; the year is Prajapati. 
He who has such a knowledge, prospers through these verses which 
reside in Prajdpati. 

By repeating the first and last verses thrice, he ties the two ends of 
the sacrifice, in order to give it a hold and tighten it to prevent it from 
falling down. 

29. 

(The Carrying of the Repositories ® of Sacred Food to the TJttard Vedi). 

The Adhvaryu calls (upon the Hotar) ; repeat the mantras appropriate 
to the two repositories with sacred food (havirdhana) being carried (to the 
UttarS, Vedi). 

He repeats: yuje^ ram hrahma, &c. (10, 13, 1), “the Brahma is 
joined to the praises of you both.” C953 For the two Havirdhanas, 
which are gods, were united with the Brahma. By reciting this verse 
he joins both these (Havirdhanas) with the Brahma, . and having this 
latter (Brahma) power, he does not suffer any harm. 

He repeats the triplet: pretdm yajnasya sarhbhuva (2, 41, 19-21 >, 
which is addressed to Heaven and Earth. 

They ask : “ Why does the Hotar repeat a triplet addressed to Heaven 
and Earth, when he is reciting mantras to the two Havirdhanas being 
removed (to the UttarS Vedi) ?” tThe answer is) : Because Heaven and 
Earth are the two Havirdhanas of the gods. They are always repositories 
for offerings ; for every offering is between them (Heaven and Earth). 

The verse, yame iva yatamdne yadaitam (10, 13, 2), means : these 
two Havirdhanas, walk together, like twins, their arms stretched. (The 
second pada of this verse) pra rdm bJtaran mdnugd devayanta^ means, 
that men bring both (these Havirdhanas) when worshipping god. (The 
third and fourth padas :) dsidatam u lokam, &o., allude to Soma (by 
the name Indu). ' By repeating this (hall verse), the priest prepares for 
the king Soma (a seat) to sit on (alluding to dsddatam). 

(He repeats :) adhi dvayor adadhd ukthyam vachaT} (1, 83, 3). This 
ukthyamvaehahis aBa cover, forming the third piece (in addition to- 
the two Havirdhanas) put over both. ^ For ultihyam vachah is the 

• The two Havirdh&nas, are two carts, on which the Soma and the other offerings are 
pnt, and covered with a cover (chhadih), tor carrying all things from the Prdchina-vams a 
to the Uttarff Vedi, The cover consists of grass. See Black Tajturveda, ed. Oowell i. 
p. 428. 

' It is to be taken as third person of the Atmanepadam, not as a first one. 

»“ This is symbolically to be understood. The author calls the expression ukthyam 
vachah a cover, to which opinion he, probably, was led by the frequency of the term : 
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sacrificial performance. By means of this (ukthyam vaehali) he thus makes 
the sacrifice successful. 

[66] The term yata, i.e., cruel, used in the second pada {yatasrueha, 

1, 83, 3), is propitiated in the following third pada by asaihyata, i.e., 
appeased, propitiated. “ By the fourth pada, hhadrd saktir, &c., he asks 
for a blessing. 

He repeats the Viiivarfipa verse “ : visvd rApav-i pratimunchate (5, 81, 2). 
He ought to repeat this verse when looking at the upper part (rardtty^ 
of the posts (between which the two Havirdh&nas are put) ; for, on this 
part there every form is hung, white and black, as it were. He who 
having such a knowledge repeats this verse when [67] looking at the 
upper part of the posts, obtains for himself and the sacrificer every form. 

With the verse, pari tod girvarno gira (1, 10, 12), he concludes. He 
should repeat this concluding verse at the time he might think both the 
Havirdh&nas closed by hanging over them the bunch of Darbha” 
(between the two posts). He who knowing thus concludes with this 
verse, when the two Havirdh&nas are thus closed, secures for himself 

uktliam vdchi, i. e., “ the S&stra has been repeated ” at the end of the recitations of 
the Hotfi-priests at the Soma libations to denote that they are finished. The Hotar 
most stop after having recited the first half of the verse, adht dvayor, as is said in the 
Asval. l^ranta Sfitras, 4, 9, and indicated in the Saptahuntra prayoga. The role in 
Asval., 'which is strictly observed by the Srotriyas up to this day, runs as follows. — 

^ ; 

{.e., He should stop after having repeated half of the verse adhi dvayor, when the bunch 
of kns'a grass is not yet hang over the two posts. When this bunch is hung over, he 
recites (the second half of that verse, and) visvd rdpdni. The form vyavasta is 
contraction of vyava-situ, (from the root si, to tie, bind). 

The interpretation which the writer of the Brfihmana gives of this passage, is 
egregionsly 'wrong. Yata-sruk can only mean “with the sacrificial spoon kept in his 
band ; ” asaihyata (instead of oaaAiyatasruh) then stands in opposition to it, meaning : 
having laid it aside. The meaning “ cruel " is given to yata by Sfiyana. * 

** So called from the beginning words: visvd riipdni. It refers to the objects of 
senses becoming manifest again by sunrise. For Savitar the sun, brings forth “ all 
forms.” 

** Th|g translation is made according to oral information obtained from a Brahman 
'Who officiated as a Hotar. Sayana explains it as “ a garland of Darbha.” It is true, a ' 
bunch of Darbha grass, consisting of dry and green stalks, the first representing the 
white, the latter the dark, colour, is hung up at the upper part of the two posts (called 
methi) between which the two Havirdhftnas are put. Therefore, when the priest looks 
at the upper part of this gate, he necessarily glances at the bunch of Darbha grass 
which must be hung there. The garland which is hung up, is designated by the name : 
rardtom. as appears from the Yajus, which is repeated by the Adhvaryu at that time : 
nijitor rdrdtatnasi. See Taittiriya Samh. 1,2, 18, 8, and Sftyana’s CJommentary on it, 
vol. i. p. 429, ed. (k>well. 

The term in the original is parisrita, which literally means surrounded. 
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and the sacrifice!- fine women who are not naked (covered with clothes, 
jewels, &c.)- 

Both are closed with a Yajasmantra.'* Thus the Adhvaryus doit 
with the said Yajus. When the Adhvaryu and Pratiprasthatar on 
both sides (of the Havirdhanas) drive in the two stakes (methi), then he 
should conclude. For at that time the two Havirdhanas are closed. 

These eight verses which he has repeated are complete in form. 
What is complete in form, that is, when the verse recited alludes to the 
ceremony which is being performed, that is successful in the sacrifice. 
Of these, he repeats ths first and last thrice, that makes twelve. For the 
year has twelve months. Prajapati is the year. He who has such a 
knowledge thus prospers through these verses which reside in Prajdpati. 

By repeating the first and last thrice, he ties the two ends (knots) 
of the sacrifice for giving it a hold, and tighten it to prevent it from 
falling down, 

[ 68 ] 30 

{The Bringing of Agni and Soma *• to the Place of the Uttard Vedi.) 

When Agni and Soma are brought, the Adhvaryu calls upon (the 
Hotar) to repeat appropriate mantras. 

He (first) repeats a verse addressed to Savitar sdvir hi deva prathamaya 
(Aiv. ^r. S. 4, 10. Atharv. 7, 14, 3.) They ask : why does he repeat a 
verse addressed to Savitar, when Agni and Soma are brought ? (The 
answer is :) Savitar rules over generation. Under the recital of this 
verse, they (the priests) carry both (Agni and Soma) as being produced 
by Savitar. Therefore he repeats a verse addressed to Savitar. 

He repeats a verse addressed to Brahmanaspati : praitu Brahmai}as- 
patify (1, 40, 3). They ask : why does he repeat a verse addressed to 
Brahmapaspati when Agni and Soma are brought ? (The answer is ) : 
Brihaspati (the same as Brahmanaspati) is Brahma. By repeating this 
verse, he makes Brahma the leader (purogava) of both (Agni and Soma), 
and the sacrificer, being provided with the Brahma, does not suffer any 
injury. 

“ This is, vixfioh pristham asi. See Taitt. Samh. 6, 2, 9. 

" In order to make the removal of Agni-Soma and the Havirdhanas clear it is to 
be remarked, that first Agni alone is carried to the Uttara Vedi. This ceremony is called 
Agni-pranayanam. Then the two carts, called Havirdhanas, filled with ghee, Soma,' and 
after oblations, are drawn by the priests to the place on the right side of the Uttard 
^ Vedi. This is the Bavirdhdna pravartanam. Then the priests go a third time back 
to the Prachina-vamsa, and bring Agni (fire), and Soma again. Both, after having been 
removed from the Prdchina-vamsa, are put down at the gate, facing their former place. 
The fire is to be put in the Agnidhriya hearth, in the place of the Uttard Vedi (on the 
left side), and the Soma in the place called Sadas, near the Agnidhriya hearth. Thi» 
ceremony is called ; Agnifoma-pranayanam, 
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[69] By repeating the second half verse (of ^itu Brhmanaspatili) pra 
devi etu sunritd, he provides the sacrifice with a good omen. Thence 
he repeats a verse addressed to Brahmanaspati. 

He repeats a triplet in the Gayatii metre, which is addressed to 
Agni : hotd detso amartya (3, 27, 7). 

When the King Soma had been carried once (to the place of the 
UttarS Vedi), then the Asuras and demons sought to kill the king be- 
tween the place called Sadas and the two Havirdhanas. Agni saved him 
by assuming an illusory form (mayd), as is said in the words of the mantra 
(just quoted) : purastdd eti mayayd, i.e., he walks before him by assum- 
ing an illusory form. In this way Agni saved Soma. Therefore they 
hold before him (Soma) fire. 

He repeats the triplet, upa tvd ague dive (1, !> 7, 9 11), and the 
single verse, upa priyam (9, 67, 29). For these two Agnis,* that one 
which has been taken first, and the other which was brought afterwards,*® 
have the power of injuring the sacrificer, when they are fighting (with 
one another as to whom the oblation belongs). By repeating these three 
verses, and the single one (in addition to them), he thus reconciles 
them in a friendly way, and puts them (back) in their proper places, 
without any injury being done either to himself or the sacrificer. 

When the oblation is given to the fire, he repeats : agne ju^sva 
prati harya (1, 144, 7). By repeating this verse, he gives (this) oblation 
to ^gni as a “ favour ” (on account of the term “ ju^asva, ’ take it 
favourably ! contained in it). 

[ 70 ] When the King Soma is carried (to the Sadas) the Hotar 
repeats the triplet of verses, commencing with : somo jigati gdtuvid 
(3, 62, 13-15), which is in the Gdyatri metre, and addressed to Soma. 
By repeating it, he thus makes prosper Soma by means of his own deity 
(the verses being addressed to Soma) and his own metre (Gayatri). The 
words (in the last verse of this triplet) — Somal} sadastham dsadat, “ Soma 
sat on the seat,” which express that Soma (at the time of the triplet 
in question being repeated) is just about taking his seat (in the Sadas), 
are to be repeated by the Hotar, after having gone beyond the place 
of the Agnidhriya hearth, when turning his back to it. 

He repeats a verse addressed to Visnu : tarn asya rdjd varuyas 
(1, 156, 4), i.e., “ the King Varuna and “ the Alvins follow the wisdom 

" This first Agni is that one, which was brought to the Uttara Vedi, and put in 
the Nfibhi ot it ; the other is that one, which was afterwards taken to the Agnidhrija 
hearth. 

” This refers to the burnt-offering (hotna) which is to be thrown into the Agtiidhriya 
hearth. 
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“ of the leader of the Maruts (Visnu) ; Vienu is possessed of the high- 
“ est power, by means of which he, surrounded by his friends, uncovers 
“ the stable of darkness (night) to make broad daylight.” Visnu is the 
door-keeper of the gods. Thence he opens the door for him (for Soma’s 
admission), when this verse is being repeated. 

He repeats : antaseha prdga aditir (8, 48, 2), when Soma is 
about to be put in the Sadas. When Soma has taken his seat, the 
Hotar repeats : syeno na yonim sadanam (9, 71, 6), i.e., “ the god (Soma) 
“ takes his golden seat just as the eagle is occupying for his residence 
“ a nest wisely constructed ; the hymns fly to him, when comfortably 
” seated on the grass spread ; like a sacrificial horse he runs to the gods.” 
By “ golden seat ” the black goat skin (on which Soma is put) is to be 
understood, which covers that which belongs to the gods (their food). 
Thence he repeats this mantra. 

[71] He concludes with a verse addressed to Varuna : astabhndt 
dydm asuro (8, 42, 1), i.e., “ the living god (Asura) established heaven, 
“ he the all-possessing created the plain of the earth ; as their 
“ supreme ruler, he enforces upon all beings those (well-known) laws 
“ of Varuna (laws of nature, birth and death &c.).” For Soma is in 
the power of Varuna, as long as he remains tied up (in a cloth), and 
whilst moving in a place shut up (by hanging kuia grass over it). 
By repeating at that (time) this verse, the Hotar makes him (Soma) 
prosper through his own deity, and his own metre (Trigtubh). 

If some persons should take their refuge with the sacrificer, or 
should wish for protection from him, the Hotar must conclude with : 
evd vandasva varuviam (8, 42, 2). He who, having such a knowledge, 
concludes with this verse, secures safety for as many persons as he wishes 
and contemplates. Thence he who knows it, should conclude with 
this verse. 

All the seventeen verses which he has repeated on this occasion 
are complete in their form. What is complete in form, that is to say, 
when the mantra which is repeated alludes to the ceremony which is 
being performed, that is successful in the sacrifice. Of these (17 verses) 
he repeats thrice the first and last ; that makes twenty-one. Prajapati 
is twenty-one fold ; for he consists of twelve months, five seasons, 
and these three worlds with that 5ditya (sun) as the twenty-first. 
For he is the highest place (on the sky, occupied by Aditya), he is the 
field of the gods, he is fortune, he is sovereignty ; he is the heaven of 
the bright one (sun), he is the residence of Prajapati ; he is independent 
rule. He (the Hotar) makes the sacrificer prosperous through these 
tw'enty-one verses. 



[ 78 ] 

SECOND BOOK 


FIRST CHAPTER. 


(Tfec Animal Sacrifice.) 

1 . 

(Erecting of the Sacrificial Post.) 

The Gods went up to the celestial world by means of this sacri- 
fice. They were afraid that Men and Risis, after having seen their 
sacrifice (by means of which they ascended to heaven), might come after 
(they had gone), and inquire (whether they could not obtain some sacri- 
ficial knowledge). They debarred them’ (from obtaining such a know- 
ledge) by means of the YApa, i.e., the sacrificial post. Thence the 
Yfipa is called so (from yoyHpayavy they debarred). The gods when 
going up to the celestial world, struck the Yfipa in (the earth), turning 
its points downwards. Thereupon Men and Risis came to the spot 
where the gods had performed their sacrifice, thinking, that they 
might obtain some information (about the sacrifice). They found only 
the Yfipa struck in (the earth), with its point turned downwards. 
They learnt that the gods had by this means (t.e., by having struck in 
the earth the Yflpa) precluded the sacrificial secret (from being known). 
They dug the Yupa out, and turned its points upwards, where- 
[73] upon they got aware of the sacrifice, and beheld (consequently), 
the celestial world. That is the reason that the Yupa is erected with its 
point turned upwards (it is done), in order to get aware >01 the sacrifice, 
and to behold the celestial world. 

This Yupa is a weapon. Its point must have eight edges. For a 
weapon (or iron club) has eight edges. Whenever he strikes with it an 
enemy or adversary, he kills him. (This weapon serves) to put down him 
(every one) who is to be put down by him (the sacrificer). The Yupa is a 
weapon which stands erected (being ready) to slay an enemy. Thence an 

’ The term is : yoyupayan, which word is only a derivation from yiipa, and proves, 
in fact, nothing for the etymology of the latter. The author had no doubt the root 
{yu “ to avert, prevent”) in view. It is possible that the word is ultimately to be traced 
to this root. The Ytipa itself is a high wooden post, decorated with ribands and erected 
before the Uttard Vedi. The sacriQcial animal is tied to it. 

7 
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enemy (of the aacrificer) who might he present (at the sacrifice) comes out 
ill after having seen the Yfipa of such or such one. 

He who desires heaven, ought to make his Yupa of Kh&dira wood. 
For the gods conquered the celestial world by means of a Yupa made of 
Khadira wood. In the same way, the sacrificer conquers the celestial 
world by means of a Yfipa made of Khadira wood. 

He who desires food and wishes to grow fat, ought to make his Yupa 
of Bilva wood. For the Bilva tree bears fruits every year ; it is the 
symbol of fertility ; for it increases (every year) in size from the roots up 
to the branches, therefore it is a symbol of fatness. He who having such 
a knowledge makes his Yfipa of Bilva wood, makes fat his children and 
cattle. 

As regards the Yfipa made of Bilva wood (it is further to be 
remarked, that) they call “ light ” hilva. He who has such a knowledge, 
becomes a light among his own people, the most distinguished among his 
own people. 

. He who desires heauty and sacred knowledge ought to make 
his Yfipa of Palana wood. For the |[74} Palaila is among the trees beauty 
and sacred knowledge. He who having such a knowledge makes his 
Yfipa of Palaia wood, becomes beautiful and acquires sacred knowledge. 

As regards the Yfipa made of PalasJa wood (there is further to be 
remarked, that) the Palasla is the womb of all trees. Thence they speak 
on account of the paldsam (foliage) of the Palana tree, of the palasam 
(foliage) of this or that tree (i-e., they call the foliage of every tree 
palasam). He who has such a knowledge obtains (the gratification of) any 
desire be might have regarding all trees (i.e., he obtains from all trees 
anything he might wish for). 

2 . 

{The Ceremony of Anointing the Sacrificial Post). 

The Adhvaryu says (to the Hotar) : “ We anoint the sacrificial post 
iYvpa) ; repeat the mantra (required).” Tbe Hotar then repeats the 
verse : “ Aihjanti tvdm adhvare ” (3, 8, 1), i.e., “ The priests anoint thee, 
0 tree ! with celestial honey (butter) ; provide (us) with wealth if thou 
stand est here erected, or if thou art lying on thy mother (earth).” The 
“ celestial honey ” is the melted butter (with which the priests anoint the 
Yupa). (The second half verae from) “ provide us, ” &c., means : “ thou 
mayest stand or lie, ^ provide us with wealth.” 

^ The Brahmanam explains here only the two somewhat ob.scnre verbal forms : 
tisthd and k^uyo of the mantra, by ti.spidii (2nd person conjunctive, present tense), 
and aayaur'ii {2nd person conjunctive, middle voice, present tense), which are in the 
common Ramskrit language equally obsolete : ti.jfha stands instead of tiathda, 2nd person 
conjunctive, present tense of the shorter form. 
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(The Hotar I’epeats the mantra.) Uehehhrayasva, &c. (3, 8, 3\ i.e., 
“ be raised, 0 tree ! on the surface of the soil ; thou who hast well lain 
(oh the ground), grant splendour to the carrying up of the £751 sacrifice 
(to heaven).” This (veme) is appropriate to (the occasion of) erecting 
the Yupa(for it contains the words : “ be raised ! ”). What is appropriate 
in the sacrifice, that is sure of success. (The words) “ on the surface of the 
soil” mean the surface of that soil over which they raise the YUpa. (By 
the words) “thou hast lain well, grant us, ” &c.,. the Hotar asks for a 
blessing (from the Yflpa). 

(The Hotar repeats :) samiddhasya smya'mdtxaT}. ” 13, 8, 2), i.e., “ placed 
before the (fire) which is kindled (here), thou grantest the Brahma power, 
which is indestructible and provides with abundance offspring. Stand 
erected, driving far off our enemies {amati), for our welfare.” By the 
words : “ placed before, ” &c., he means : placed before it (what is kindled, 
the fire). By the words ; “ thou grantest,” &c., he asks for a blessing, 
The wicked enemy (amati) is hunger. By the words: “driving far off, ” 
&c., he frees the sacrifice as well as the sacrificer from hunger. By the 
words : “ stand erected, ” &c., he asks for a blessing. 

(The Hotar repeats the mantra : Ardhoa A ?u na Ataye (1, 36, 13), i.e., 
“ Stand upright for our protection just as the sungod ! Being raised, be 
a giver of food, when we invoke thee in different ways (metres), whilst the 
anointing priests are carrying on (the sacrifice).” (As to the expression), 
deva na savitd, just as the sungod, ” the (particle) no has with the gods 
the same meaning as om (yes) with these (men ) ; ® it means iva, “ like as.” 
By the words, [761 “being raised, be a giver of food,” he calls 
him (the 1: fipa) a dispenser of food j he is giving them (men) grain ; 
he dispenses (sanoti) it. The words, “ aihjayo vaghatafy ” (the anointing 
priests are carrying) mean the metres ; for by their means the sacrificera 
call the different gods : “ Come to my sacrifice, to my sacrifice 1 ” If many, 
as it were, bring a sacrifice (at the same time), then the gods come only to 
the sacrifice of him, at which (there is a Hotar), who having such a 
knowledge repeats this (mantra). 

(The Hotar then repeats:) “Ardhvo’^ nah pAhi* (1, 36, 14), i.e., 

• S&yana refers the demonstrative pronoun ejam to the Vedas. But there is no 
sufficient proof to show that the three Vedas are hinted at in this demonstrative. It 
stands in opposition to devdndm ; thence it can only refer to men. The meaning of the 
explanatory remark, that “ na has with the gods the same meaning as om (yes), with 
men, " is, that na is here no negative particle, as is generally the case, but affirmative, 
excluding negation, just as om, which is used for solemn affirmation. 

‘ This and the preceding verse properly refer to Agni, and not to the Yflpa, as the 
contents of both clearly show. They form part of a hymn addressed to Agni, Thejr 

24137 
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“ (Staading) upright protect us from distress ; with thy beams bum down 
all carnivorous beings (ghosts). Make us (stand) upright, that we may 
walk and live ! Mayst thou as messenger carry (our offerings) to the gods ! 
The wicked carnivorous beings are the Raksas. He calls upon him (the 
Yffpa) to burn the wicked Raksas down. (In the second half verse) the 
word charatlidya, “ that he might walk, ” is equivalent to eharai^dya, “ for 
walking.” 

(By the word “ to live ”) he rescues the sacrificer, even if he should 
have been already seized, as it were (by death), and restores him to (the 
enjoyment of) the whole year. (By the words :) “ mayst thou carry, ” &c., 
he asks for a blessing. 

(The Hotar then repeats :) “ jdto jdyate sudinatoe, ” &o. (3, 8, 5), i. e., 
“ After having been born, he (the Yflpa) is growing (to serve) in 
the prime of his life the [77] sacrifice of mortal man. The wise 
are busy in decorating (him, the Yupa) with skill. He as an eloquent 
messenger of the gods, lifts his voice (that it might be heard by the 
gods).” He (the Yupa) is called jdta, i.e., born, because he is born 
by this (by the recital of the first quarter of this verse). (By the 
word) vardhamdna, i.e., growing, they make him (the Yupa) grow in 
this manner. (By the words :) punanti (i.e., to clean, decorate), they 
clean him in this manner. (By the words :) “ he as an eloquent 
messenger, &c.,” he announces the Yflpa (the fact of his existence), 
to the gods. 

The Hotar then concludes (the ceremony of anointing the sacrificial 
post) with the verse “ yuvd suvdsdh parivitah ” (3, 8, 4.), i.e., “ the youth,® 
decorated with ribands, has arrived ; he is finer (than all trees) which ever 
grew ; the wise priests raise him up under recital of well-framed thoughts 
of their mind.” The youth decorated with ribands, is the vital air (the 
soul), which is covered by the limbs of the body. * (By the words :) ” he is 
finer, &c., he means that he (the YQpa) is becoming finer (more excellent, 
beautiful) by this (mantra). By the wise priests (Kavis) those who have 
repeated the hymns are to be understood. Thus by this (nSSntra) they 
raise him up. 

\Vhen the Hotar has repeated these seven verses, which are com- 

appear to have been selected for being applied to the YQpa, only on account of the 
“urdhm,” “erected, upwards,” being mentioned in them. The Vapa. when standing 
upright, required mantras appropriate to its position, and these appear to have been 
the only available ones serving this purpose. 

• There is a pun between yuva, young, a youth, and Yflpa. By this “ youth ” the 
Yflpa is to be understood. 

The limbs of the body are to correspond with the ribands to be put on the Yflpa. 
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plete in their form (corresponding to the ceremony for which they are 
used), the sacrifice is made successful ; that is, the form is complete, when 
the verse recited alludes to the ceremony which is being performed. Of 
these seven (verses), he recites the first thrice, and the last thrice ; ^781 
that makes eleven. The Triqtubh (metre) namely consists of eleven sylla- 
bles {i.e , each quarter of the verse). Tristubh is Indra’s thunderbolt^ He 
who has such a knowledge prospers through these verses which reside in 
Indra. By repeating the first and last verses thrice, he ties together both 
ends of the sacrifice to fasten and tighten them, in order to prevent (the 
sacrifice) from slipping down. 

8. 

{Speculations on iheYHpa, and the Meaning of the Sacrificial Animal.) 

They (the theologians) argue the question : Is the Yflpa to remain 
standing (before the fire), or is it to be thrown (into the fire) ? They 
answer : ) For him who desires cattle, it may remain standing. (About 
this the following story is reported). Once upon a time cattle did not 
stand still to be taken by the gods for food. Having run away, they stood 
still (and turning towards the gods), said repeatedly : You shall not ob- 
tain us ! No ! no ! Thereupon the gods saw that Yupa- weapon which they 
erected. Thus they frightened the animals, which then returned to them. 
That is the reason, that up to this day, the (sacrificial) animals are turned 
towards the Yflpa, {i.e., the head being bent towards the sacrificial post to 
which they are tied). Then they stood still to be taken by the gods for 
their food. The (sacrificial) animals of him who has such a knowledge, 
and whose Yfipa stands erected, stand still to be taken by him for his 
food. [79] He (the Adhvaryu) should afterwards throw the Yfipa of that 
sacrificer who desires heaven (into the fire). For the former (sacrificers) 
actually used to throw the Yupa (into the fire), after it had been used for 
tying the sacrificial animal to it. For the sacrificer is the Yupa, and the 
bunch ® of Darbha grass (prastara) is the sacrificer (also), and Agni is the 

' The YApa represents Indra’s thunderbolt, see 2, I. Thence the author is anxiously 
looking out for a relationship between the YQpa and anything belonging to Indra. Here 
he finds it in the circumstance, that, if the repetitions are counted, the number of the 
mantras required for the ceremony of anointing, raising, and decorating the Yfipa, 
amounts to eleven, which is the principal number of Indra's sacred metre, Tristubh. 

• At the beginning of the sacrifice the Adhvaryu makes of the load of Darbha or 
sacred grass, which has been brought to the sacrificial compound, seven is or bun- 
ches, each of which is tied together with a stalk of grass, just as the Baresma (Barsom) of 
the Parsis. The several names of these seven bunches are : (1) yajamdna muifti, the 
bunch kept by the sacrificer himself in his hand as long as the sacrifice lasts. (2) 
Three bunches form the Barkis, or the covering of the Vedi on which the sacrificial 
vessels are put. These are unloosened and spread all over the Vedi. (3) Prastdra. This 
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womb of tbe gods. By means of tbe invocation offerings (ahuti), the sacri- 
ficer joins the womb of the gods, and will go with a golden body to the 
celestial world * 

The sacrificers who lived after the ancient ones, observed that the 
soaru,“ being a piece of the Yupa (represents the whole of it). He (who 
now brings a sacrifice) should, therefore, throw it, at this time, afterwards 
(into the fire). In this way, any thing obtainable through the throwing of 
the Yupa (into the fire), as well as that one obtainable through its re- 
maining standing, ia obtained. 

[ 80 ] The man who is initiated (into the sacrificial mysteries) offers 
himself to all deities. Agni represents all deities, and Soma represents all 
deities. When he (the sacrificer) offers the animal to Agni-Soma,^^ he 
releases himself (by being represented by the animal) from being offered 
to all deities.^® 

They say : the animal to be offered to Agni-Soma, must be of two 
colours,^ ^ because it belongs to two deities. But this (precept) is not to be 
attended to. A fat animal is to be sacrificed ; because animals are of a 
fat complexion, and the sacrificer ( if compared with them) certainly 
lean. When the animal is fat, the sacrificer thrives through its marrow. 

They say : “do noteat from the animal offered to Agui-Soma.” Who 
eats from this animal, eats from human flesh ; because the sacrificer re- 

bnnch, which must remain tied, is put over the Darbba of the Vedi. (4) Paribho/aui. From 
this bunch the Adhvarjn takes a handful out for each priest, and the sacrificer and his 
wife, which they then use for their seat. [5) Veda. This bunch is made double in its first 
part ; the latter part is cut off and has to remain on the Vedi ; it is called parivdsana. 
The Veda itself is always wandering from on^priest to another, and is given to the 
sacrificer and his wife. It is handed over to the latter only when one of the priests 
makes her recite a mantra. In our passage here, praatara cannot mean the bunch which 
is put on the Vedi, but we must understand by it the Ya/amanu nm?tt. 

' It the Yfipa represents the sacrificer, then his ascent to heaven is effected by 
the throwing into the fire of the former. 

Smru means “ shavings.” A small piece of the Yflpa is put into the Juhu (sacrifi- 
cial ladle) and thrown into the fire by the words : “ may thy smoke go to heaven.” 

“ The name of the animal, or animals, sacrificed on the day previous to the Soma 
festival, as well as that of the day itself, is Agnixamiya. 

'• The same idea is expressed in the Kaua.sitaki Brahraanam 10, 3. rrtf 

i-e.. He who is initiated (into the sacrificial 
mysteries) falls into the very mouth of Agni-Soma (to be their food). That is the reason, 
that the sacrificer kills on the day previous to the Soma festival an animal being devoted 
to -Agni-Soma, thus redeeming himself (from the obligation of being himself sacrificed.) He 
then brings his (.Soma) sacrifice after having thus redeemed himself, and become free from 
debts. Thence the sacrificer ought not to eat of the flesh of this (animal). 

White and black according to Sfiyana. 
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leases himself (from being sacrificed) by means of the animal.” But this 
(precept) is not to be attended to. 

The animal offered to Agni-Soma is an offering to Vfitraghna (Indra). 
For Indra slew Vritra through Agni-Soma. Both then said to him : “ Thou 
hast slain Vritra through us, let us choose a boon from thee.” Choose 
yourselves, answered he. Thus they chose this boon from him. 

Thus they receive (now as their food) the animal which is sacrificed the 
day previous to the Soma feast. 

This is their everlasting portion chosen by them. Thence one ought 
to take pieces of it, and eat them. 

4. 

(The Apri verses.'*) 

The Hotar repeats the Apri verses. These are brightness and sacred 
knowledge. Through brightness and sacred knowledge the Hotar thus 
makes thrive the sacrificer. 

([823 (First) he recites a Yajyfi verse for the wooden sticks (samidhafi) 
which are used as fuel.” These are the vital airs. The vital airs kindle 

“ The so called Aprt verses, i.c., verses of invitation, occupy at the animal sacrifice 
the same rank which the prayajas have at the I^tis. By means of them certain divine 
beings (who do not get any share in the principal part of the sacrifice) are invited and 
satisfied chiefly with butter. The number of these prayajas or Aprt verses varies 
according to the Istis, of which they are the introductory part. At the common Iftis, 
such as Darsa-pArnima, there are five (see Asv. Sr. S. 1, 5), at the Ch&turmasya-ifti wo 
have nine (a&v. 2, Ifi), and at the Pos«-i 5 |t (the animal sacrifice) there are eleven used 
(As'v. 3, 2). The number of the latter may, however, rise to twelve, and even thirteen 
(See Max. Muller's History of Ancient Samskrit Literature, p. 484). At all Prayftjas, at 
the common Istis as well as at the sacrificial sacrifice, there is a difference in the second 
deity. Certain Gotras must invoke Tanunapdt, others must choose instead of this deity 
Nardsamsa. This is distinctly expressed in the words 

( srani: ) (isv. i, s), 

i.e., the second Prayaja mantra (at the Darsa Pfirnima Isti) is : “may Tanfinapfit, O 
Agnl, taste of this melted butter but a different mantra is used by the Vasistas, 
Sunakas, Atris, Vadhryasvas and individuals belonging to the royal caste. They use the 
mantra: May Nartisathsu, O Agni ! taste of the melted butter I” On the distribution of 
the ten Apri hymns of the H'gveda bambiti, according to the Gotras, see Max. Muller’s 
History of Ancient Samskrit Literature, p, 468. It clearly follows from this distinction 
between the invocation of the two deities Tanunapdt and Nardsafhsa (both representing a 
particular kind of Agni), that certain Gotras regarded TanflnapSt, others NarS^msa as 
their tutelary deity, or rather as one of their deified ancestors. These Apri verses seemed 
to have formed one of the e.Trliest part of the Aryan sacrifices; for we find them in the 
form of Afrigdn also with the ParsiA See ray ‘ Essays on the Sacred language. Writings 
and Religion of the P.irsis. p. 241. 

“ The formula by which each Apri verso is introduced, is For each 

verso there is a separate praisa, i.e., order, requisite. This is given by the Maitrd- 
varuria priest of the Hotar, which always begins with the words ^1*1^ <i> and the 
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thia whole universe (give life to it). Thus he pleases the vital airs and 
puts them into the sacrificer. 

He repeats a YajyS, verse for Tan^napdi. The air inhaled {prar^a) is 
Tanunapiit, because it preserves {apdt) the bodies Thus he 

pleases the air inhaled, and puts it into the sacrificer. 

He repeats a Yajya verse for Nardsarhsa. I^ara means offspring, 
sarhsa speech. Thus he pleases offspring and speech, and puts them into 
the sacrificer. 

He repeats the Yajya for Ilah. Hah means food. Thus he pleases 
food and puts food into the sacrificer. 

He repeats a Yajya for the Barkis (sacred grass). Barhis is cattle. 
Thus he pleases the cattle and puts it into the sacrificer. 

He repeats the Yajya for the gates (of the sacrificial place). The 
gates are the rain. Thus he pleases (fertility) and puts it into the 
sacrificer. 

He repeats the Yajya for Dawn and Night. Dawn and Night are 
day and night. Thus he pleases day and night and puts them into the 
sacrificer. 

He repeats a Yfijya for the two Divine Hotars.*’ C83J The air inhaled 
and exhaled are the two Divine Hotars. Thus he pleases them and puts 
them into the sacrificer. 

He repeats a Yajya for three goddesses.” These three goddesses are 
the air inhaled, the air exhaled, and the air circulating in the body. Thus 
he pleases them and puts them into the sacrificer. 

He repeats a Yajya for Tva^tdr. Tvastar is speech. Speech shapes 
(ta§ti), as it were, the whole universe. Thus he pleases speech, and pula 
it into the sacrificer. 

He repeats a Yajya for Vanaspati (trees). Vanaspati is the life. Thus 
he pleases life and puts it into the sacrificer. 

He repeats a Yajya for the Svahakfitis.'’ These are a firm footing 
Thus he puts the sacrificer on a firm footing. 

name of the respective deity •I'TW, &c , in the accusative. See Vftjasaneya 

Samhita 21, 29-40. 

'• This etymology is apparently wrong. S&yana explains it in a similar way by 
sariram na pdtayati, he does not make fall the body. 

*' They are, according to Sayana’s Commentary on the Rigveda Samhit&, i. p. 182 
(ed. Muller), the two Agnis, i.e., the fire on earth, and that in the clouds. See also 
Madhava's Commentary on the Vajasaneya Samhita, p. 678, ed. Weber. 

••They are : lid (food), Sarasrati (speech), and Mahi or Bhdrati (earth). See Vftjasa- 
neya Sarnhita 21, 87. 

“ In the last Prayaja, at every occasion, there occurs the formula svaM along with 
all the deities of the respective I;ti,of which the Prajayasform part. There are as 
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He ought to repeat such Apri verses, as are traceable to a Itisi (of 
the family of the sacrificer). By doing so the Hotar keeps the sacrificer 
within the relationship (of his ancestors). 

5 . 

[ 84 ] (The Carrying of Fire round the Saerifieial Animal.) 

When the fire is carried round“ (the animal) the Adhvaryu 
says to the Hotar : repeat (thy mantras). The Hotar then repeats 
his triplet of verses, addressed to Agni, and cbmposed in the Gayatri 
metre : agnir hotd no adhmre (4, 15, 1-3) i.e. (1) Agni, our priest, 
is carried round about like a horse, he who is among gods the god of 
sacrifices. (2) Like a charioteer Agni passes thrice by the sacrifice ; to the 
gods he carries the offering. (3) The master of food, the seer Agni, went 
round the offerings ; he bestows riches on the sacrificer. 

When the fire is carried round (the animal) then he makes him (Agni) 
prosper by means of his own deity and his own^^ metre. “ As ahorse he 
is carried ” means ; they carry him as if he were a horse, round about. 
Like a charioteer Agni passes thrice by the sacrifice means : he goes 
round the sacrifice like a charioteer (swiftly). He is called vajapati 
(master of food) because he is the master of (different kinds of) food. 

The Adhvaryu says : give Hotar ! the additional order for despatching 
offerings to the god.^^ 

(86) Then the Maitravaruua proceeds to give his orders by the 
words ; may Agni be victorious, may he grant (us) food ! 

They ask : why does the Maitravaruna proceed to give his orders, 
if the Adhvaryu orders the Hotar to recite? (The answer is :) The 

many svdhas as there are deities mentioned. The pronunciation of this formula is called 
svdhtikTiti. Besides the regular deities, there are mentioned the devd a/yapd, t.e., the 
deities who drink melted butter. To make it clear, I write out the fifth Pray&ja of the 
Dikbaniya lyti— 

(“ay the Gods) for whom we sacrifice, Agni, Soma, Agni- 
Visnn, and the gods who enjoy melted butter, become pleased and eat of (this) melted 
butter, “each of them being invited by {Svdh&)”.—Sapta hautra. The latter means 
nothing but “ well spoken " (the of the Greeks). 

This ceremony is called paryagnikriyd and is performed by the Agnfd priest. He 
takes a firebrand from the Ahavaniya fire and carries it to the right side, thrice round 
the animal which is to be sacrificed. 

’*Agni himself is the deity of the hymn in question; it is in Agni’s metre, i.e., 
GSyatri. 

’’This second praisa, or order of one of the Hotars, who is hero the Maitrfivarnna 
to the Hotar to repeat his mantras, is called «poproi?u. At the Animal, as well as at the 
Soma sacrifices, the orders for repeating tlie Yajy& mantras are given by the Maitrft- 
varnna. As symbol of his power, he receives a stick which he holds in his hand. The 
Adhvaryu gives at these sacrifices only the order for repeating the Anuv&kyfts. 

8 
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Maitr&varuna is the mind of the sacrifice ; the Hotar is the speech of the 
sacrifice ; for speech speaks only if driven (sent) by the mind ; because an 
other-minded^® speaks the speech of the Asuras which is not agreeable 
to the Devas. If the Maitravaruna proceeds to give orders, he stirs up 
speech by means of the mind. Speech being stirred up by his mind, 
he secures the offering to the gods (by preventing the Asuras from 
taking possession of it). 

8 . 

{The Formula to be Recited at the Slaughter of the A nimal. 

See Arfv. ^r. S. 3, 3). • * 

The Hotar then says (to the slaughterers) : Y e divine slaughterers, 
commence (your work), as well as ye who are human ! that is to say, he 
orders all the slaughterers among gods as well as among men (to com- 
mence). 

Bring hither the instruments for hilling, ye who are ordering the 
sacrifice, hi behalf of the two masters of the sacrifice.'^’* 

(86) The animal is the offering, the sacrificer the master of the 
offering. Thus he (the Hotar) makes prosper the sacrificer by means of his 
(the sacrificer’s) own offering. Thence they truly say : for whatever deity 
the animal is killed, that one is the master of the offering. If the 
animal is to be offered to one deity only, the priest should say : medha- 
pataye'^ “to the master of the sacrifice (singular)”; if to two deities, 
then he should use the dual “ to both the masters of the offering,” and 
if to several deities, then he should use the plural “ to the masters of the 
offering.” This is the established custom. 

Bring ye for him fire ! For the animal when carried (to the 
slaughter) saw death before it. Not wishing to go to the gods, the gods 
said to it : Come, we will bring thee to heaven ! The animal consented 
and said : One of you should walk before me. 

*° If “ mind and speech ” are unconnected. 

“ It is called the Adhrigu-praisa-mantra, i.e., the mantra by 'which the Adhrigu 
is ordered to kill the animal. The word used for “ killer, slaughterer,” is “ Samitct, ” 
lit, silence-maker. This peculiar terra accurately expresses the mode in which the 
sacrificial animal is to be killed. They stop its mouth, and beat it severely ten or twelve 
times on the testicles till it is suffocated. During the act of killing, no voice is to be 
heard. 

Either the sacrificer and his wife, or the two deities, Agnisomiu, to whom 
the sacrificial animal is devoted. SSy. says : another 8&khft has Medha-pafaye. In 
the Kausitaki Brdhmanam 10, 4, there is also the dual. 

This change in the formula is called iiha. See S4yana’s Introduction to Rigveda, 
Yol. i., p. 10, 11, od. Milller. 
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They consented. Agni then walked before it, and it followed 
after Agni. Thence they say, every animal belongs to Agni, for it fol- 
lowed after him. Thence they carry before the animal fire (Agnt). 

Spread the (sacred) grass ! The animal lives on herbs. He (the 
Hotar) thus provides the animal with its entire soul (the herbs being 
supposed to form part of it). 

The mother, father, brother, sister, friend, and companion should 
give this (animal) up (for being slaughtered) ! When these words 
are pronounced, they seize the animal which is (regarded as) entirely given 
up by its relations (parents, &c.). 

Turn its feet northwards ! Make its eye go to the sun, dismiss its breath 
to the wind, its life to the air, its hearing to the directions, its body to the 
earth. [87] In this way he (the Hotar) places it (connects it) with these 
worlds. 

Take of the thin entire (without cutting it). Before opening {he 
navel, tear out the omentum ! Stop its breathing within (by stopping its 
mouth) ! Thus he (the Hotar) puts its breath in the animals. 

Make of its breast a piece like an eagle, of its arms (two pieces, like) 
two hatchets, of its forearms (two pieces, like) two spikes, of its shoulders 
(two pieces, like) two kasyapas, * * its loins should be unbroken (entire) ; 
(make of) its thighs (two pieces, like) two shields, of the two kneepans (two 
pieces, like) two oleander leaves ; take out its twenty-six ribs according 
to their order ; preserve every limb of it in its integrity. Thus he bene- 
fits all its limbs. 

Dig a ditch in the earth to hide its excrements. The excrements 
consist of vegetable food ; for the earth is the place for the herbs. 
Thus the Hotar puts them (the excrements) finally in their proper place. 

7 

Present the evil spirits with the blood I For the gods having de- 
prived (once) the evil spirits of their share in the Haviryajnas (such as 
the Full-and New-moon offerings) apportioned to them the husks and 
smallest grains,** and after having them turned out of the great sacri- 
fice 'such as the Soma and animal sacrifices), presented to them the 
blood. Thence the Hotar pronounces the words : present the evil spirits 
with the blood ! By giving them this share he 88 deprives the evil spirits 

” Probably another name for kiirma, i.e., tortoise. See Satapathabr&hm. 7, 6, 1, 2. 

The'priest having taken these parts, addresses them as follo-ws : *' Thou art the 
share of the evil spirits 1" By these words he throws them below the black goat -skin 
(always required at the sacriDces.) So do the Apastambas.— 
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of any other share in the sacrifice.** They say : one should not address 
the evil spirits at the sacrifice, any evil spirits, whichever they might be 
(Raksas, Asuras, &c .) ; for the sacrifice is to be without the evil spirits 
(not to be disturbed by them). But others say : one should address 
them ; for he who deprives any one, entitled to a share, of this share, wijl 
be punished (by him whom he deprivesi ; and if he himself does not 
suffer the penalty, then his son, and if his son be spared, then his 
grandson, will suffer it, and thus he resents at him (the son or grandson) 
what he wanted to resent at you. 

However, if the Hotar addresses them, he should do so with a 
low voice. For both, the low voice and the evil spirits, are, as it were, 
hidden. If he addresses them with a loud voice, then such a one speaks 
in the voice of the evil spirits, and is capable of producing Raksas-sounds 
(a horrible, terrific voice). The voice in which the haughty man and 
the drunkard apeak, is that of the evil spirits (Raksas). He who 
has such a knowledge will neither himself become haughty, nor will 
such a man be among his offspring. 

Do not eut^’’ the entrails which resemble an owl (when taking out the 
omentum), nor should among your children, 0 slaughterers ! or among their 
[89] offspring, any one he found who might cut them. By speaking these 
words, he presents these entrails to the slaughterers among the gods as 
well as to those among men. 

The Hotar shall then say thrice : 0 Adhjigu (and ye others), hill (the 
animal), do it well ; kill it, 0 Adh^igdu. After the animal has been 
killed, (he should say thrice ;) Far may (the consequences of murder) 
be (from us). For Adhrigu among the gods is he who silences’* (the 
animal) and tbe Apdpe (away, away !) is he who puts it down. By speak- 


'• According to the Apastamba SUtras, the priest takes the thick ends of the 
sacrificial grass in his left hand, besmears them with blood, and by the recital of the 
■words, rak?asam bhdgo si, i.e., “ thou art the share of the evil spirits,” he shakes it 
up and down, and pours it out from the middle of the bunch. See also the Hiranyakesi 
Srduta- S&tras, 4, 12. 

Bdvi^tha is here to be traced to the rootru = Iu, to cut, r being put instead of I, 
just as we have here urdha instead of uluka, an owl. Sayana explains : luvanam kuruta. 
Ravitd, a cutter, and ravat conjunct., are traced by Say. to the root ru, to roar ; but 
there is no reason to take the word here in another sense than rdz/i§tha in the preceding 
sentence. 

Apdpa. This formula is evidently nothing but the repetition of the particle apa, 
away ! It was very early misunderstood, as we may see from the very explanation given 
of it by the author of our Brahmanam ; for he takes it as ap&puh, i.e„ guiltless, and makes 
it the name of one of the divine slaughterers. 

*' Hois the proper Kami ta or silencer. 
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ing those words, he surrenders the animal to those who silence it (by 
stopping its mouth), and to those who butcher it. 

The Hotar then mutters (he makes yapa) : “ 0 slaughterers ! may all 
good you might do abide by us ! and all mischief you might do go 
elsewhere.” The Hotar *° gives by (this) speech the order (for killing 
the animal), for Agni had given the order for killing (the animal) with 
the same words when he was the Hotar of the gods. 

By those words (the japa mentioned) the Hotar removes (all evil 
consequences) from those who suffocate the animal and those who butcher 
it, in all that they might transgress the rule by cutting one [ 80 ] piece too 
soon, the other too late, or by cutting a too large, or a too small piece. 
The Hotar, enjoying this happiness, clears himself (from all guilt), and 
attains the full length of his life (and it serves the sacrificer) for obtain- 
ing his full life. He who has such a knowledge, attains the full length 
of his life. 

8 . 

(TAe Animals fit for being Sacrificed. The Offering of the Puroddsa, 
formingpart of the Animal Sacrifice.) 

The gods killed a man for their sacrifice. But that part in him, 
which was fit for being made an offering, went out and entered a horse. 
Thence the horse became an animal fit for being sacrificed. The gods 
then dismissed that man after that part which was only fit for being 
offered had gone from him, whereupon he became deformed. ** 

The gods killed the horse ; but the part fit for being sacrificed (the 
medha) went out of it, and entered an ox ; thence the ox became an animal 
fit for being sacrificed. The gods then dismissed (this horse) after the 
sacrificial part had gone from it, whereupon it turned to a white deer. 

The gods killed the ox ; but the part fit for being sacrificed went 
out of the ox, and entered a sheep ; thence the sheep became fit for being 
sacrificed. The gods then dismissed the ox which turned to a gayal 
(bos goaevus). 

The gods killed the sheep ; but the part fit for being sacrificed went 
out of the sheep, and entered [ 91 ] a goat; thence the goat became fit for 

” The Hotar mnst recite at the sacrifice the whole formnla, from “ Ye divine 
slaughterers," &c. The whole of it, consisting of many so called Praifos or orders ought 
properly to be repeated, by the Adhvaryn, who generally calls upon the different priests 
to do their respective duties. This exception to the rule is here explained by a reference 
to what Agni, the model Hotar, had once done when ofBciating at a sacrifice brought by 
the gods. 

” In the original ; kimpuru^a. According to the original etymological meaning, the 
word signifies ‘‘a deformed or low man." In later mythology, the himpurufas or kinnarat 
were attached to Knvera, the god of treasures. They were regarded as musicians. But 
this meaning is certainly not applicable here. The author very likely means a dwarf. 
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being sacrificed. The gods dismissed the sheep, which turned to a camel. 

The sacrificial part (the medha) remained for the longest time (longer 
than in the other animals) in the goat ; thence is the goat among all these 
animals pre-eminently fit (for being sacrificed). 

The gods killed the goat ; but the part fit for being sacrificed went out 
of it, and entered the earth. Thence the earth is fit for being offered. 
The gods then dismissed the goat, which turned to a ^arabha.'** 

All those animals from which the sacrificial part had gone, are unfit 
for being sacrificed, thence one should not eat (their flesh).®* 

After the sacrificial part had entered the earth, the gods surrounded 
it (so that no escape was possible). It then turned to rice. When they 
(therefore) divide the Purodatla into parts, after they have killed the 
animal, then they do it, wishing “ might our animal sacrifice be per- 
formed with the sacrificial part (which is contained in the rice of the 
Purodaila) ! might our sacrificial part be provided with the whole 
sacrificial essence ! ’’ The sacrificial animal of him who has such a know- 
ledge becomes then provided with the sacrificial part, with the whole 
sacrificial essence. 

[ 02 ] {The Relation of the Riee Cake Offering to that of Flesh. 

The Vapa and Puroddsa Offerings). 

The Puroda^a (offered at the animal sacrifice) is the animal which 
is killed. The chaff and straw of the rice of which it consists are the 
hairs of the animal, its husks ** the skin, its smallest particles the blood, 
all the fine particles to which the (cleaned) rice is ground (for making, 
by kneading it with water, a ball) represent the flesh (of the animal), and 
whatever other substantial part*" is in the rice, are the bones (of the 

• animal). He who offers the Puroda^a, offers the sacrificial substance of 

• all animals (for the latter is contained in the rice of the Purodarfa). 
Thence they say : the performance of the Purodasla offering is to be 
attended to. 


” A fabulous animal, supposed to have eight legs, and to kill lions. 

” That is to say : all beings who owe their origin to a loss of the sacrificial part in 
a higher species of the same class, such as the dwarf, the gayal, the camel, &c., are unfit 
to be used as food. Here is a hint given as to why certain animals are allowed and others 
prohibited to be eaten. We see from this passage clearly, that animal food was 
very extensively used in the Vedic times. 

” The husks, tuxa, fall off when the rice is beaten for the first time ; the thinnest 
particles, which fall off, when the grains are completely made bare and white by conti nned 
beating, are called phalikaranas. 

“ KiUchitkam sdram. Kiiichitaka is an adjective of the indefinite pronoun Kinchit, 
having, as Sfty. remarks, the sense of “all.'’ 
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Now he recites the Yfijy& for the Vap4 (which is about to be offered) : 
yuvam tt&ni divi, i.e. Ye, 0 Agni and Soma, have placed, by your joint 
labours, those lights on the sty ! ye, Agni and Soma, have liberated the 
rivers which had been taken (by demons;, from imprecation and defile- 
ment. (Rigveda 1, 93, 5.) 

The man who is initiated into the sacrificial mystery (the Diksita) 
is seized by all the gods (as their property). Thence they say : he 
should not eat of a thing dedicated (to the gods).** But others 
say : he should eat when the Vap& is offered ; for the Hotar 
[831 liberates the sacrificer from the gods by (the last words of the mantra 
just mentioned) : “ Ye, Agni and Soma, have liberated the (rivers) which 
had been taken.” Consequently, he becomes a sacrificer (a yajam&na), 
and ceases to belong as a Diksita exclusively to the gods.*’ 

Now follows the Yajya verise for the Purod^da (mentioned,, : Anyam 
dim mAtarisvA (1, 93, 6), i.e., Matari^va brought from heaven another 
(Soma),** and the eagle struck out another (Agni, fire) of the rock, &c. 
(On account of the meaning of the last words “ and the eagle,” &c., the 
verse is used as Yajyfi, for the Puroda^a offering.) For it expresses the 
idea, that the sacrificial essence had gone out and had been taken away 
(from man, horse, &c.), as it were, ju5l as (Agni) had come out (of the 
rock). 

With the verse : Taste (0 Agni) the offerings, bum them well, Ac., 
(3, 54, 22), the Hotar makes the Svi^^kint of the Puroddsa. By this 
mantra the Hotar makes the sacrificer enjoy such an offering (to be 
granted by the gods in return for the gift), and acquires for himself food 
and milky essences. 

He now calls the lid (and eats from the Purod&rfa). For Ila means 
cattle ; (by doing so) he therefore calls cattle, and provides the sacrificer 
with them. 


•' The text offers some diflScnlties ; lb literally means : he should not eat of the 
Dihsita, -which latter word can here not be taken in its nsnal sense, “ one initiated into 
the sacrificial rites,” but in that of a thing consecrated to the gods. SAy. gets over the 
difficulty by inserting the word grthe after dik^itasya, and understands it of a meal to be 
taken in the house of a sacrificer when the Vapfi offering is performed. 

” As a Yajamfina, he is allowed to eat again, 

•* This refers to the legend of Soma being abstracted from heaven by the Qlyatri, 
in the shape of an eagle, or by MAtaris'vA, the Prometheus of the Vedic tradition. See 
Kuhn. Die fferabfeun/t d«» Fcuerlfuiid Oott«rtronfc#. Alt. Br. 8, M-27. 
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lO. 

{The Offering of Parts of the Body of the Animal. The Manotd). 

The Adhvaryu now says (to the Hotar) : recite the verses appropriate 
to’® the offering of the [ 94 ] parts of the sacrificial animal which are cut off 
for the Manota.^^ He then repeats the hymn : Thou, 0 Agni, art the first 
Manota (6, 1). (This hymn being exclusively devoted to Agni), and the 
sacrificial animal belonging to another deity (besides Agni, viz., Soma), 
they ask : Why does he recite verses, (exclusively) addressed to Agni, when 
the sacrificial parts (of the animal) intended for the Manota are being cut 
off ? (The answer is :) There are three Manotds among the gods, in 
which all their thoughts are plotted and woven, viz., Vdch (speech), Gdua 
(the cow), and Agni, in every one of whom the thoughts of the gods are 
plotted and woven ; but Agni is the complete Manota, (the centre for all 
[ 95 ] thoughts) ; for in him all .Manotas are gathered. For this reason 
the priest repeats verses as anuvdkyas addressed to Agni at that occasion. 
By the verse : “0 Agni-Soma, eat the food which is waiting (for you) 
Ac. (1, 93, 7),” he makes the Yajya to the offering, This verse ensures, 
on account of the words “ food ” (haviso) and “ waiting for you ” 
(prasthitasya), success. For the offering of him who has such a know- 


” After the Vapa (omentum) and the PnrodSsa, which forms part of the anirral 
sacrifice have been thrown into the fire, the Adhvaryus offer different parts of the body 
of the slaughtered animal. Most of them are put in the Juhu — ladle, some in the Upabhrit. 
For the Adhvaryu generally holds, when giving an oblation, two ladles, Jnhff and Upabhrit, 
in his hand, placing the first over the latter. The names of the parts of the body which 
are to be sacrificed, are differently stated in the Efltiya (6,7,8-11) and Hiranyankesi 
Sutras (4, 14), but they appear to mean always the same parts. They are : the heart, 
tongue, the breast, the two sides (with the ribs which are not to be broken), the liver 
(called yakrit in Kat., and taniman in the Hiranyankesi and Bandhayana Sutras), the two 
reins (vakkdu in the K., ataami in the H. and B. Sutras), the left shoulder blade (tavyam 
dos in H. and B„ savyasakthipiir-zianadukam in K. ), the right part of the loins, the middle 
part of the anus. These are put in the Julifi. The remainder, the right shoulder blade, 
the third part of the anus which is very small, and the left part of the loins are put in the 
Upabhrit. Besides the penis (varxistha), the straight gut (vaniftha), and the tail are 
cut off for being sacrificed. If the parts to be given with the Jnhfi and Upabhrit are fried 
and dripped over with melted butter, then is the Hotar ordered to repeat the Anuvfikyd 
mantra by the words : manotdydi havigo avadiyamanasya anubruhi, i.e., “ repeat a mantra 
to the offering, which has been cut off for the Manota.” This offering which is called 
the angaydga, is given to the Manotfi, the Weaver of thoughts, who is said to be Agni. 

The word is explained by Sfiyana as a compound of man and otd, which means, 
literally, the “ weaving of thoughts,” that is, the seat of intelligence. Here it is used as a 
feminine ; but in the hymn referred to, it is evidently a masculine : prathamo manotd, 
“ the first weaver of thoughts,” which means about the same as “ the first poet or priest,” 
another denomination of Agni. 
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ledge ensures success and goes to the gods (only) by means of all parts 
of a particular ceremony being well performed.’^ 

He gives an offering to Vanaspati” (the vegetable [98] kingdom). 
Vanaspati is the vital air ; therefore, the offering of him who, knowing 
this, sacrifices to Vanaspati, goes endowed with life to the gods. 

He gives an offering to the Svi^taTtfit.^' The Svistakrit is the 
footing on which he finally places the sacrificer. 

The verses should be always in accordance with the sacrificial act. 

The oSering of melted butter to Vanaspati (in form of the Vhpa) takes place 
immediately after the so-called vasdhoma, or the offering of the water in which entrails 
(heart, &c.) of the slaughtered animal have been fried. In the Apastamba Sfitras, the 
performance is thus described as Siy. mentions. The Adhvaryu puts a plant on the Juhu 
(large ladle), tabes once liquid SjjA (melted butter), drips it twice about it (the plant), 
and says to the Hotar : address Vanaspati.' Ho then first repeats an Anuv&kyfi : devebhyo 
vanaspataye. I give here the text of this mantra, which I found in its entirety only in 
the Sapta-hfiutra prayoga. 

II 

i. e., Mayst thou, O tree (the Ydpa), with golden leaves of old, who art quite straight 
after having been freed from the bonds (with which thou wert tied), carry up, on the 
paths of right, turning towards the south, the offerings for thy own sake to the gods 1 
(The “bonds “ refer to the cord with which the animal was tied to the YOpa ; they are 
to be taken off. The golden leaves refer to the decoration of the YOpa with ribands. 

“ For thy own sake this offering belongs to himself.) 

After the Hotar has repeated this Anuvilkyfi, the Maitrftvarnna then gives the pratfa 
(orders) to repeat the Yfijyd mantra by the words : SiC^ (See the mantra 

in full in the Vfijasaneya-Sainh. 21, 46, with some deviations.) 

Tiie Hotar thereupon repeats the YijyO mantra, which runs as follows : 

^ ^ *nnHt I II Ilf 

^ i ii 

O tree ! after having been loosened from the nicely decorated cord, thou, who art experi- 
enced in wisdom and knowledge, carry up to the gods the offerings, and proclaim to the 
immortals the (name of the) giver ! 

” After the oblation to Vanaspati follows that to Agni EvisUkrit, including all the 
deities of the animal sacrifice, viz., Agni, Soma, Agni-Somdu, Indrdgni, Asvifidu' Vanaspati, 
Deva djyapd (deities which drink melted butter). The AnuvAkyft of the Svistakrit 
oblation js at the animal sacrifice the same as at other Istis,Uiz : ( Ri g veda 

10, 1, 2, As'v. 8r. S. 1, 6). Then follows the praifa by the Maitr&varuna, where the names 
of all the deities of the Isti (as given above) are mentioned. It rnns as follows ; 

#131 faqi ^HUlsamif SHRIIISIRII 

ffq^: fsPH f fsRT ^iRisjnn 

ffgq; f^iqi fffqr qi*lHiWTE TlWl 

ig: fspiT ’ariHlf^ fq: 51 

Hautra (compare Vfijasaneya S. 21, 47. On the form of tho Svistakflt, 
see 4BV. fer. 8. 1, 6), Tho Ykjyi mantra is ; (4, 15, 14). which is preceded by 

9 
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He calles Ha. ** The cattle are I1&. By calling her, he calls cattle 
and provides the sacrificer with them. 


[97] SECOND CHAPTER. 

{The Remaining Rites of the Animal Sacrifice. The Pr&tar-dnuVdkd). 

11 . 

(Why fire is carried round the sacrificial animal.) 

The Devas spread the sacrifice. When doing so, the Asuras attacked 
them, intending to put an obstacle in their way (to prevent the successful 
performance of the sacrifice). The attack was made against the sacrificial 
post from the eastern direction, after the animal had been consecrated by 
the Apri verses (see 2, 4), and before the fire was carried round the animal. 
The Devas awoke, and surrounded, for their own protection, as well as for 
that of the sacrifice (the place) with a three-fold wall resembling fire. 
The Asuras seeing those walls shining and blazing, did not venture an 
attack, but ran away. Thus the Devas defeated the Asuras on the eastern 
side as well as on the western. For this reason the sacrificers perform the 
rite of carrying fire round (the animal, when consecrated), and have a 
mantra recited ; for they thus surround (the animal) with a three-fold 
wall, shining like fire, for their own protection and that of the sacrifice. 

After the animal is consecrated, and fire carried around it, they take 
it northwards. They carry before it a firebrand, meaning thereby that 
the animal is ultimately the sacrificer himself ; they believe that he will 
go to heaven, having that light (the firebrand) [98] carried before him. 
And in this way he really goes to heaven. 

The Adhvaryu throws sacred grass (harhis) on the spot where they 
are to kill the animal. When they carry it outside the Vedi, after having 
consecrated and carried fire round it, they make it sit on the sacred grass 
(barhis). 

the figur : ^ ^ followed by the Vasatkara. One of the rules laid down for 

the Svistakrit mantras and the respective prams, as far as they are not taken from 
the Sarfihita of Rigveda, is, that all the deities of the Isti must be mentioned along with 
the expression : fjp|r wrinRii * beloved residence ; the name of the deity always 
precedes it in the genitive, 

’* After the Svistakrit is over, the remainder of the offerings, which are at the 
animal sacrifice, flesh is eaten by the priests and the sacrificer. The Idfip&tra in which 
the dish is placed is held up and 113, the personification of food, called to appear. This 
“calling,” of 113 is always the same. The formula is given in the A aval. bV. SOtras 1, 7 : 

1 Agnidlra is performing this rite. See 2, 5. 
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They dig a ditch for its eicrfimeats. The excrementa consist of 
h^bs ; the earth is the proper place for herbs ; thus he puts them at the end 
in their proper place (by throwing tb.em into a ditch, dug in the earth). 

They say : when the animal is the offering, then many paarts (of this 
offering) go off (are not used), such as haira, shin, blood, half-digested food, 
hoofs, the two horns, some pieces of flesh which fall to the ground. (Such 
being the case) in what way then is the deficiency made up ? The answer 
is ; if they sacrifice Purod^^a, divided into its proper parts sdong with the 
animal, then the animal sacrifice is made complete. When the sacrificial 
essence had gone from the animals, both rice and barley sprang out of it. 
When they offer Purod4da, divided into its proper parts along with the 
animal, then they should think, “our animal was sacrificed with the 
sacrificial essence in it ; our animal has been sacrificed in its entirety.” 
The animal of him who has this knowledge b sacrificed in its entir^y. 

12 . 

(The Offering of the Drops u^ich fall from the OmmUim). 

After the Vap4 (omentum) has been torn out (of the belly), they 
br'ng it (to the fire for being fried). The Adhvaryu causes to drip 
out of a Sruva drops of hot melted butter. When the drops are falling 
£99] (to the ground), the Adhvaryu orders the Hotar to recite the mantra 
appropriate to the drops (falling down). For the drops belong to all 
deities. He might think, they are not mine. (1, the priest, have noth- 
ing to do with them) ; they may, therefore, uninvited go to the gods ; (but 
he ought to repeat mantras for them). 

He repeats the Anuvakya (for the drops :) “ Be favourable to our 

loud voice (to be heard at a distance) which is agreeable to the gods, 
when swallowing our offerings with thy mouth 1 (1, 75, 1. )” By this 
mantra he throws the drops into the mouth of Agni. He further repeats 
the hymn: “ Bring this our sacrifice among the gods” (3, 21). By the 
words (of the second pada of the first verse :) “ be favourable to our offer- 
ings, 0 Jatavedas !” he begs for the acceptance cff the offeringa In the 
words (in the third pada of the first verse :) “ eat, O Agni, the drops 
of the marrow * (and the) melted butter,” the drops of the marrow and 
the melted butter are mentioned. The words (of the fourth pada of the 
first verse :) “ eat, 0 Hotar, having first taken thy seat f” naean : Agni 
(for he is the Hotar of the gods) eat, after having taken, &c. 

(In the first half of the second verse :) “ the drops of melted butter 
drip for thee, 0 purifier, from the marrow,” the drops both of - the melted 


% By medas, b^y. understands the Vap&, which ite ceatainly the nght explanation 



blitter and the^ marrow are mentioned- (By the second half:) “grant 
us the best things which are desirable, for worshipping (thee) in the 
proper way,” he pronounces a blessing. 

(In the first half of the third verse :)“ 0 ! Agni ! these drops are 
dripping melted butter for thee, the wise, who art to be worshipped with 
gifts,” the drops (of marrow) are described as “dripping melted butter.” 
[ 100 ] (By the second half ;) “ thou, the best Eisi art kindled ; be a 

carrieV of the sacrifice !” he (the priest) orders the sacrifice to be successful. 

(In the first half of the fourth verse :) “ to thee, O Adhrigu ! drip 
the drops of marrow and melted butter, O Agni ! thou strong one !” the 
drops both, of the marrow and melted butter, are mentioned. (By the 
second half :) “ mayst thou, praised by poets, come (to us) with thy 
brightly shining flame ! kindly accept our offerings, 0 wise !” the priest 
asks the acceptance of the offerings. 

(After the recital of the fifth verses :) “ we offer to thee the most juicy 
marrow (the Vapa), taken out of the midst (of the belly) ; these drops 
(of melted butter) drip on this thin skin ’ (the Vap&), carry them 
severally up to the gods !” the priest pronounces the formula Vdu?at ! 
for the drops (and thus concludes the offering of the drops). 

He then repeats the same formula (the Anuvasatkara as is sacrificing 
the Soraa\ 0 Agni, enjoy the Soma ! (using instead of “ Soma ” the word 
“ drops.”) These drops belong to all the gods. Thence the rain falls, 
divided in drops, down upon the earth. 

13 . 

(On the Svdhdkrtti$ and the Offering of the Fupd). 

They ask : which are the Puronuvakyas, the Praisas and the 
YajyAs for the call : Svuha * ? (The [ 101 ] answer is :) The Puronuvakyas 

3 From this passage it is clear that by meiJasin the whole of this hymn, the Vapd 
or omentum is to be understood ; for it is called here tvach, i.e., skin, which (although 
it is very thin) tt resembles. 

•* The author of the Brfthm. alludes here to a practice which appears to be contrary 
to tho general rules established regarding the offering of oblations. To make it clear, 
I here extract the passage concerning it from the Manual, used by^the seven Hotri 
priests (called Sapta hautra). On pp. 22, 23 of my manuscript is said, that the Hotar, 
after having repeated the hymn addressed to the drops dripping from the Vapfi, is re- 
quested by tho MaitrSvaruna (who then gives the protso, i.e., order) to make the 
Sv.^li4s {iixVidkritit, i.e., the pronunciation of tho formula : svaha 1 of tho djrjd, the medaa 
(Vapa) of the drops dripping from the Vapft, of the Svdhdkritis in general, and of the 
versos which are addressed to the oblations in tho hymn mentioned (imam ?io ijajnam, 8, 21, 
see above). This order tho MaitraVanina concludes by the words : “Sv4hS ! the gods 
pleased with the Ajy4 may first taste the Ajyi ! Hotar, repeat the Ydjyi !” Thereupon 
the Maitravaruna repeats a PuroniivakyS for tho offering of two portions of Ajya. Then 
the MaitriTaruoa orders the Hotar to recite two YJjyas, one for Agni, tho other for Soma, 
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ara just the same as those recited (for the drops), the Praisas and tlio 
Y&jy&s are also the same. They further ask : which are the deities for 
these Svahakritis ? (To this) one should answer, the Visve devdh. ; for 
there are (at the end) of the Yaiy4 the words, “ may the gods eat the 
oblation over which Svaha ! is spoken.” 

The gods conquered by means of the sacrifice, austerities, penances, 
and sacrificial oblations the heavenly world. After the Vapa had been 
offered, the heavenly world became apparent to them. Regardless of all 
the other rites, they went up to heaven by means of the oblation of the 
Vapa (alone). Thereupon Men and Risis went to the sacrificial place 
of the gods (to see) [102] whether they might not obtain something 
worth knowing. Having gone round about and searched all the place, 
they found nothing but a disembowelled animal lying there. Thence 
they learnt that verily the value of the animal ( for sacrifices) consists only 
in its Vapa, which part is just as much as the whole animal. 

When they, at the third libation, fry the remaining portions (all save 
the Vap4) of the animal and offer them, then they do so, wishing, “may 
our sacrifice be performed with many many oblations ! may our sacrifice 
be performed with the entire animal !” 

14. 

The oblation of the Vap& is just like an oblation of ambrosia ; such 
oblations of ambrosia are (besides) the throwing of the fire ’ (produced by 
the friction of wooden sticks) into the sacrificial hearth, the oblation of Ajy& 
and that of Soma. All these oblations are without an (apparent) body (they 
disappear at once when thrown into the fire). With such bodiless obla- 
tions the sacrificer conquers the heavenly world. The Vapa is just like 
sperm ; for just as the sperm (when effused) is lost (in the womb), the 
Vap4 is lost (disappears in the fire on account of its thinness). Further, 
the Vapa is white like sperm, and, without a substantial body, just as 

in order to induce these deities to accept the offering given after the recital of the Ydjyi. 
After having repeated them, he is ordered to repeat the YSjyft for the medas (Vap4), 
addressing Agni^omdu. " 

Now the deviation from the general adopted rules of the sacrificial practice is, the 
formula Sv4h4 is here several times used without having a proper Annvfikyft and YSjyft. 
To this practice some performers of sacrifices had raised some objections. Bnt the author 
of our Brahm. defends the practice, asserting that the PuronuvfikySs required for the 
Svfthdkritis are included in those mentioned for the drops (p. 99), their proi-ja is contained 
in the general pratsa. In the words : hotar agiiim yahsat, may the Hotar recite the Y4Jy4 
for Agni I &e., which formula the different 8v4h4s follow, one of which is, Svdhd 
avdhdkritindm (see above); and their Y4jy4 comprised in the general Y4jy4, which ia 
according to the AsvaUy. Butr. S, 4, the last verse of the Apriauhtd. 

•BeeAit. Bf. 1,15. 
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sperm. Blood and flesh making up the substance of the hody, the Hoto 
therefore should say (to the Adhvaryu) ; cut ofi all that has no blood. 

The Vapa oblation must consist of five parts, even if there are only 
four parts (all except the gold plate) at the sacrificer’s disposal. The 
priest first puts * melted £103] butter for the Vapa in the ladle, then 
follows a thin gold plate, the Vapa, the melted butter for the gold plate, 
and (lastly) the dripping of melted butter (on the whole). 

They ask : if there is no gold to be had, what should he do then ? 
(The answer is :) he should first put twice melted buttar in the ladle, 
then the Vap^, and drip twice hot melted butter on it. The melted 
butter is ambrosia, the gold is also ambrosia. Therefore everything 
wished for (by the aacrificer) when throwing the melted butter and 
the gold (into the ladle), is attainable. Together with the melted 
butter (to be taken twice), and the gold, the Vapft oblation consists of 
five parts.’ • 

Man is composed of five parts, viz- hairs, skin, flesh, bones, and 
marrow. The priest having (by the Vap^ oblation) made (the sacrificer) 
just such a man (composed of five parts), offers him in Agni, who is 
the womb of the gods. For Agni is the womb of the gods ; after 
having grown together in Agni’s womb with the (different other) oblations, 
he then goes up to heaven with a golden body. 

15 . 

{On the Repetition of the Pratar-anuvaka, or Early Morning Prayer, 
on the Day of the Soma Libation.) 

The Adhvaryu orders the Hotar to repeat the mantras appropriate 
for the ^ods who appear in the early morning. These gods are Agni, 
Usas (dawn), and the Atlvins (twilight) ; they come, if each of them 
is addressed in mantras of seven different [ 104 ] metres.’ They come 
on the call of him who has such knowledge. 

As Prajapati, when he himself was (once) Hotar, was just about 
to repeat the Pratar-anuvaka, in the presence of both the Devas and Asu- 
ras, he first thought, he will repeat the Pratar-anuvaka for our benefit ; 
the latter believed, he will do so for us. He then repeated it for the 
Devas. Thence the Devas became masters of the Asuras. He who has 
such a knowledge becomes master of his enemy, adversary, and 

• The technical term for this proceeding is upa-starawm. 

’ The two others are the Vap4 itself and the hot melted butter dripped on it. 

* To each of these three deities are mantras in the following seven metres 
addressed : Odyatri, Anuftup, Trijtup, Brihati, tfjnih, Jagati and Pailkti. 
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gainsayer. It is called Pr4tar-anuvd,ka -imorning prayer) ; for Prajdpati 
prayed it early in the morning. It is to be repeated in the dead of 
night® For people follow in the^ sayings him, who possesses the 
whole speech, and the full Brahma, and who has obtained the leader- 
ship.''’ 

Therefore, the Pr&tar-anuv&ka is to be repeated in the dead of 
night : for it must be repeated before people commence talking. 
Should he, however, repeat the Pratar-anuvaka after people have 
commenced talking, he would make the Pr&tar-anuv&ka (which should 
be the first speech uttered in the morning) follow the speech of 
another. vSuch being contrary to its nature) it must be repeated in 
the dead of night. He should repeat it even before the voice of 
the cock is heard. * ' For all the birds, including the cock, are the 
[105] mouth (the very end) of the goddess Nirriti (destruction, death.) 
If he thus repeats the Pr&tar-anuv4ka before the voice of the cock is heard, 
(he should do so considering) that we cannot utter the sacred words re- 
quired at a sacrifice, should others already (animals or men) have made 
their voices heard. Thence (to avoid this) the Pratar-anuvaka should be 
repeated in the dead of night. Then verily the Adhvaryu should begin 
his ceremonies* * (by calling on the Hotar to repeat the Pratar-anuvaka), 
and the Hotar then should repeat it. When the Adhvaryu begins his 
work (by ordering the Hotar to repeat), he begins with Speech, and the 
Hotar repeats (the Prfi.tar-anuv&ka) through Speech. Speech is Brahms. 
Thus every wish which might be attainable either by Speech or Brahma** 
is attained. 

le. 

Praj&pati being just about to repeat the Pr&tar-anuv&ka, when he 
was himself Hotar (at his own sacrifice), all the gods were in a state of 
anxious expectation, as to who of them would be first mentioned. Praj&- 
pati looked about (and, seeing the state of anxiety in which the gods were, 
thought), if I commence by addressing (the mantra) to one deity only, 

’ This appears to be the meaning of : mahati rdtrydh. Say. explains it ratheur 
artificially “as the great portion of the night following the day on which the animal 
sacrifice for Agnifomiya had been performed. 

The author alludes here to the relation of subjects to the king, and of pupils to 
their teacher. 

“ By safciini only the cook Is to be understood. The original form being kakuni, 
we are reminded of the very word “cock.” Great importance is attached to this bird in 
the Zend-Avesta, where it is named paro-dars. 

** The term used is, updkaroti. 

** 8&y. understands here by speech the worldly commcn talk, by Brahma the sacred 
speech, the repetition of the mantras. 
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how will the other deities have a share (in such an invocation) ? He then 
saw (with his mental eyes) the verse : ?Lpd remtir, i.e., the wealthy waters 
(10, 30, 12). Apo, i.e. waters, meana all deities, and revatij} {Tich) means 
also all deities. He thus commenced the Pratar-anuv^ka by this verse, at 
which all the gods felt joy : (for each of them thought), he first has men- 
tioned me ; they all then felt [ 106 ] joy when he was repeating the Pratar- 
anuvaka. He who has such a knowledge (i.e., who commences his Pr4tar- 
anuvaka by the same verse), commences his Pratar-anuvaka with a joint 
address to all the gods. 

The Devas were afraid of the Asuras robbing them of their early 
morning sacrifice (the Pratar-anuvaka), for they (the Asuras) were so very 
strong and powerful. But Indra said to them ; “ Do not be afraid ! I shall 
strike them with the three-fold power of my morning thunderbolt.” 
He then repeated the verse mentioned (10, 30, 12). This verse is in three 
respects a thunderbolt, viz., it contains ” the destroying waters”*^ (apo nap- 
tryo), it is in the Tristubh (Indra’s metre, and it contains “ speech”* ' (it is 
recited with a loud voice). With this thunderbolt he struck and destroyed 
them. Thence the Devas became masters of the Asuras. He who has such 
a knowledge, becomes master of his enemy, adversary, and gainsayer. 

Tliey say : he should be the Hotar who produces in this verse (when 
reciting it) the number containing all metres. This is the case, if it be 
repeated thrice. This is the production of the metres. 


17 . 

He who wishes for long life, should repeat a hundred verses. For 
the (full) life pf man is a hundred (years; ; he has (besides) a hundred 
powers, and a hundred senses.** (By repeating one hundred verses) 
[ 107 ], the priest secures to the sacrificer his full age, his (mental and 
bodily) powers, and his senses. 

He who wishes for (performing successfully the subsequent great) 
sacrifices, should repeat 360 verses. For the year consists of 360 days ; 
such a year (is meant here). The year is Prajapati. Prajapati is the sac- 
rifice. The intelligent Hotar who recites 360 verses, turns (in this way) 
the sacrifice (regarded as a divine being, the mediator between gods and 
men) towards the sacrificer. 

In the Anukramanikfi, the deity of the song in which this verse occurs, is 
Apo naptryah. 

" Vach has the power of destroying, under certain circumstances, the sacrificer. 

” According to Sfiy, the number of “a hundred” for the senses is to be obtained 
If the s,^nses aro stated at ten, and if to each of them ten tubular vessel,, in which they 
■ove, are ascribed. 
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He who wishes for children and cattle, should repeat 720 verses. For 
so many days and nights make a year (one of 360 days). Prajdpati is the 
year. For, after he is produced {prd.jayamana), the whole universe is pro- 
duced (prajayate).*’’ He who has such a knowledge, obtains, if being bom 
after Praj§,pati (by means of the sacrihce), children and cattle. 

If any one who is not recognized as a Brahman, or one who has a bad 
reputation on account of being charged with crimes, should bring a 
sacrifice, then 800 verses should be repeated. The Gayatri consists of 
eight syllables (three times eight). The gods being of the nature of the 
Gayatri, removed the evil consequences of sin and crime. He who has 
such a knowledge, removes the evil consequences of sin and crime from 
himself by means of the Gayatri. 

He who wishes for heaven, should repeat a thousand verses. For the 
heavenly EWorld is at a distance of about 1,000 days’ travelling on horse- 
back from here (this earth). (To repeat a thousand verses, is done) for 
reaching the heavenly world everywherei (He who then wishes) for 
acquisition of things to be enjoyed, and of communion (with the gods), 
should recite an unlimited number (of verses). For Prajapati is [108} 
boundless. To Prajapati belongs the recitation which makes up the 
Pratar-anuvaka. Therein are all desires contained. When he repeats an 
unlimited number (it is done) to obtain fulfilment of all desires. He who 
has such a knowledge, obtains fulfilment of all wishes. 

Thence one should repeat an unlimited*® number (of verses). He 
repeats verses of seven (kinds of) metres for Agni ; for there are seven 
worlds of the gods. He who has such a knowledge becomes successful 
in all of them. He repeats verses of seven (kinds of metres) for Usas ; 
for there are seven (kinds of) cattle** in villages. He who has such a 
knowledge, obtains these seven (kinds of) cattle in the villages. 

He repeats seven (kinds of verses) for the Advins ; for Speech spoke in 
seven (different tones). In as many tones (i.c., seven) then spoke Speech 
(in all made men). (These seven tones are made) for comprising the 
whole speech (the worldly talk and singing), the whole Brahma. He 
repeats verses for three deities ; for three \^orld8 are three-fold. (This 
repetition therefore serves) for conquering (all) these worlds of the 
gods. 


" He is the creator. 

As many as aHotar can repeat from after midnight to sunrise. 

“ Such as goats, sheep, cows, horses, asses, camels, &c. As the seventh kind, Apastam- 
ba counts man. 

10 
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18 . 

They ask : how should the Pratar-anuvika be repeated ? It is to be 
repeated’" according to the metres (verses of the same metre to be put 
together). The metres are the limbs of Prajapati. He who brings the 
sacrifice is Prajapati. For the benefit of the sacrificer, the several verses 
of the Pratar-anuvaka are to be recited pada (foot) by pada.*‘ For cattle 
[109] have four feet, (if he do so) he obtains cattle. He should repeat it by 
half verses. When he repeats it in this way, (then he does so for securing) 
a footing (to the sacrificer). Man has two legs, and animals have four. 
He thus places the two-legged sacrificer among the four-legged animals. ” 
Thence he should repeat the Pratar-anuvaka only by half verses. 

They ask : the (metres of the) Pratar-anuvaka being developed, °* 
how do they become then undeveloped ? The answer should be : if the 
Brihati metre is not moved from its centre. 

Some deities have a share in the invocation offerings, others in the 
Stomas (the chants of the Sama singers), others in the metrical verses) 
(ch/mndfist repeated (by the Hotar). By means of the invocation offerings 
idhiitis), one makes pleased those. deities who have a share in these offerings, 
and, by means of the chants and recitations, those also who have their 
shares in tlie Stomas and metres. He who has such a knowledge, makes 
pleased and well-disposed both parties of deities (those who have their 
share in tlie invocation offerings, and those who have theirs in the Stomas 
and metres). 

[IIO] There are thirty-three gods who drink Soma and thirty-three 
who do not drink Soma. 

Tiie Soma-drinking gods are : eight Vasus, eleven Rudras, twelve 

” That i=! to say : ho shoiilcl take together all the verses in the OSyatri, or in the 
Tri tubh or other metres, without mixing them. 

" There arc in most cases four. 

■2^ The four feet of animals arc indicated by the division of each verse Into four padas, 
and the two logs of the sacrificer by the stopping of the voice after the repetition of each 
half verse. 

Asv. Kr. Sdtr. 4,13 The regular order of metres which commences by Gflyatri 

and goes on by U-^nih, Anu^tubh, &c., based on the increase by four syllables of each 
subsequent metre, is not kept in the Pratar-anuYSka. U-nih is here not second, but fifth ; 
Anu:-tubh is second. The expression vijiVha means, one metro being produced by an 
increase ofthe number of syllables out of the preceding metre. This increase in the 
Pratar-anuvaka goes as far as the fourth mentre. the Griliati, which is the centre • 
then the turn from the lower number to the higher commences again. The first 
turn is (iayatri, Anu-tubb, Tri.-tnbh, .and Brilmti ; the second Usnih, Jagati, and 
Paiikti. There being after the Brihati a return to lower numbers, the’ development is 
stopped : theneo the Pi-atar ariuvfika is avyulha also. 
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Aclityas, Praj&pati aud Va^a^kfi^ra. 'J'he aot-Soma- drinking gods are : 
eleven Prayajas/'* eleven Anuyajas/” and eleven Upayajas.’' They 
[111] have their share in the sacrificial animal. With Soma, he pleases 
the Soma-drinking deities ; with the animal, those who do not drink Soma. 
Thus, he who has such a knowledge, makes both parties pleased and well- 
disposed. 


These are the eleven verses ot the Apri hymns, see 2, 4. 

At the animal sacrifice, there are eleven Anuy4jas required. This is briefly stated 
in Asv. Sr. 8fltras4,6, where, however, in addition to those occurring at a previous 
sacriSce (Chaturmasya Isti), only two are mentioned ; and on reference to thO rules on 
the Chaturmasya Inti (2, 16), wo find also, in addition to three which are supposed to be 
already known, only six mentioned. The three primitive ones are then to be found in the 
ruleson the Darsa pflrnima-istis (1, 8). The formula is for all Annyajas the same. First 
comes the name of the respective deity in the nominative, then follow the words ; vasuvane 
vaaudheyas'fi vetti (or vit&m, or vyantu). The first Annyfija, which is addressed to the 
iarhia, or sacrificial seat, runs for instance, as follows : 

i e. “ may the divine sacrificial seat, O giver of wealth (Agni) I taste of the wealth (food) 
which is to he put by.” The latter expression refers to the remainder of the sacrificial 
food which had been eaten by the priests and the saerificer just before the offering of the 
Anuyfijas. The gods are to have a share in the food already eaten, Foodlis regarded as 
the wealth to be put by ; for it serves for the acquisition of vigour and strength. The 
term mau is frequently used with reference to food at the time of eating the remainder 
of the sacrifice. See 2, 27. The order of the Anuyfijah deities at the animal sacrifice is 
the following : (1) dfvir dvdrah (the gates), (2) u^did-naktd (dawn and night), (3) devi 
(satiation), (4) dr; and dhuti (vigour and oblation), (5) daivyd botdra (the two divine 
Hotars, i.e., the fire on earth and that in the sky), (6) tisro devir (the three deities : 
lid, Suraavati, and Blidrati, see 2, 6), (7) barfiis, (8) nards'amso (see 2, 6), (9) vanaspoti, 
(10) barhir vdritindm (the stalks of knsa grass, thrown in water jars, (11) Agni SviatakHt. 

*• The Upaydjas, or supplementary offerings, accompany the Anuyajas. At the same 
time that the Hotar is repeating the Anuyaja mantras, and the Adhvaryn is throwing at 
the end of each an oblation into the fire, the Pratiprasthfitar, who is the constant assistant 
of the Adhvaryn, offers eleven pieces of the guts of the slaughtered animal, and 
accompanies his offerings with eleven Yajusmantras (see them in the Yfijasaneya 
SamhitS 6, 21, and Taittriiya Samh. 1,3,11). All conclude with ; svdhd. On comparing 
their text in the Vfijasaneya 8., with that in the TaittirTya 8., we find some differences 
in the order of these mantras. The deities are the same. They are according to the Taitt. 8. 
the following ones: (1) Ocean, (2) Air, (3) Savitar, (4) Day and Night, (5) Mitrfivaruna, 
(6) 8oma, (7) the Sacrifice, (8) the Metres, (9) Heaven and Elarth, (10) the Divine Clouds 
(nabhas, invoked for giving rain according to Sfiyana’s commentary on the Taitt. 8. vol. i. 
p. 560, ed. Cowell), (11) Agni VaisvSnara. The Hotar has nothing to do with the Upayftjas. 
All is performed by the Pratiprastbfitar. "We find the whole ceremony minutely described 
in the Hiranyakesi-Srauta-Sfitras (4, 16, 17). The charcoals for kindling the fire for these 
offerings are taken from the fire whjph is on the place where the animal is slaughtered. 
These charcoals are (as I am orally informed) put on the so-called Dhisnya, or small 
fire-place behind which the Hotar is sitting, and which is between the Agnidhra and 
Mftrjfili fires. On the same place the tail of the animal, the principal part of which 
belongs to the “ wives of gods, ” is sacrificed. 
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He concludes with the verse : obMd uqd riisatpdsur (5, 75, 9), i.e., 
aurora appeared with the roaring cattle. 

They ash : if he repeats three liturgies (Jiratus)" addressed to Agni, 
Usas, and the Ailvins, how can his concluding (the whole liturgy) with 
one verse only be accounted for ? (The answer is :) all three deities are 
contained (in this verse). (The first pada :) “ aurora appeared with the 
roaring cattle,” is appropriate to Usas. (The second pada:) “Agni is 
put in at the proper time, ” belongs to Agni. (The second half verse :) 
“ 0, ye mighty (brothers !), your immortal carriage is yoked, hear my sweet 
voice !” belongs to the Advins. When he thus concludes with (this) one 
verse, then all three liturgies have their place in it. 


[ 112 ] THIRD CHARTER. 

(The Apo Kaptriyam Ceremony. The Updrhsu and Antarydma Oblations. 
The Hotar has no share in the Bahi^pavamdna Meal. The Libation for 
Mitrd-V aruna to be mixed with milk. On the Puroddkis belonging 
to the Libations. Havi^pafikti. Ak^ara-paiihti. HlardsaThsa-pafikti. 
Savana-pafikti). 

Id. 

(Story of the ^Adra Ri^i Kava^a'). 

The Ri§is, when once holding a sacrificial session on (the banks of) 
the Sarasvati, expelled Kavasa, the ( 113 ) son of Ilusa, from (their) Soma 

” This term denotes the parts ot the Prfitar-anuvfika which introduces the Soma 
sacrifice. 

’ In the Kansitaki Br&hmanam (12, 8), the story of Kavasa is reported in the 
following way : — 

Harifr I vT I fW 

fw ?? IT gm i a a 

I d ^ f4f^: i ?? ii 

i.e., the Risis, called the “middle ones” (Gritsamada, Visvamitra, Viimadeva, Atri, 
Bharadvfija, Vaaistha, see Asy. Grihya Sfitras, 3, 4), held once a sacrificial session on 
the Sarasvati. Amongst them there sat Kavasa. These (Risis) reproached him (that 
he had come among them) saying : “ Thou art the sou of a slave girl, wo shall neither eat 
nor drink with thee.” Having become angry, he ran to the Sarasvati, and obtained her 
favour by means of this hymn (pra demlrd brahma-ie). .She followed him. These Risis 
then thought that he was guiltless. Turning to him, they said, “Ri-si ! adoration be to 
thee, do us no harm ! thou art the most excellent among us, for she (Sarasvati) follows 
thee.” They made him the manager of the sacrifice, and thus appeased his wrath. This 
is the importance of Kava.sa, and he it was who made that hymn known. 

The occasion on wliich Kavasa liad this hymn revealed to him, is thus related in 
the Ifanptaki Br.ahm. (12, 1) : — 



sacrifice (saying) : How sliould the son of ' a slave-girl, a gamester, who is 
no Brahman, remain among us and become initiated (into all sacrificial 
rites)? They turned him out (of the place) into a desert, saying, that 
he should die by thirst, and not drink the water of the Sarasvati. After 
having been driven (from^thia place), into a desert, he, being vexed by 
thirst, saw (the mantra called) Apo naptriyam : pra demtrd hrahmane 
gdtur etu, &c., t.e., may there be a way leading to the gods for the Brahman 
(may he be received among them). By this means he obtained the favour 
of the waters. They went out (of their house) to (meet) him. Sarasvati 
surrounded him on all sides. Therefore that place is called Parisaraka 
(from enatn-ltava^am-parisasdra). As Sarasvati had surrounded him on 
all sides, the Risis said, the gods know him ; let us call him back. All 
consented, and called him back. After having called him back, they 
made Apo naptriyam, by repeating ; pra devatrd brahmave (10, 30) ; by 
its means they obtained the favour of the waters and of the gods. He 
who, having this knowledge, makes the Apo naptriyam,* obtains the 
favour of the waters and the gods, and conquers the highest world (the 
heavenly-world). 

[ 114 ] He should repeat it without stopping. (If he do so) the god 
of rain (Parjanya) will bless his children with incessant rain. Should he 
stop at regular • intervals, when repeating (the hymn, as usual), then the 
rain-god would keep away in the clouds the rain from his children. 
Thence it is to be repeated without stopping. If he repeats thrice the 
first verse of this (hymn) without stopping, in this manner the whole (of 
the hymn) becomes repeated without stopping.* 

20 . 

(The Ceremony of Mixing the Vasativari and Ekadhand Waters.) 

After having repeated these (first) nine verses (of the hymn, 10, 30) in 
the same order as they follow (one another in the Samhit(i), he repeats the 

s qt 

s II 

Of old the Rak-^aa, the disturbers of the sacrifice, guarded the waters on the bathing 
places. Some persons had come to the waters. Thereupon the Raktas killed them all. 
Kava^a then saw this hymn which comprises fifteen verses: pm demtrd. He then 
repealed it, and by means of it turned the Raksas from the bathing places, and killed 
them. 

’ The priests take water from a river, putting it in an earthen vessel. This water 
serves for squeezing the Soma juice. 

' He has to repeat only the first verse thrice without stopping, whilst all remaining 
verses of the hymn may be repeated in the usual manner. For, the repetition of the first 
holds good for the whole remaining part, 
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(llth verse), hinotdvo adhrjnrarh,&c.,aB the tenth, and (after it, he adds the 
10th : ) dvarni'itatir, when the waters* filled (in jars) by the Ekadhanins are 
[1151 turned away (from the river or tanb whence they have been taken 
to the sacrificial compound). When they are seen (by the Hotar), he 
repeats : prati yad apo adrisram (10, 30, 13). When the waters approach 
(the Chatvala), then he repeats the verse : adhenaval} payasd (5, 43). 
When the (Vasativari and Ekadhana) waters are joined together (in the 
Chamasas of the Hotar and Maitravaruna), then the Hotar repeats : sam 
anyd yanti (2, 35, 3). 

(To illustrate the origin of this rite, the following story is related.) 

Both kinds of waters, those called Vasativari, which were brought 
the day previous (to the Soma feast), and those called Ekadhands, which 
were brought on the very morning (of the Soma feast), were once jealous 
of one another, as to which should first carry up the sacrifice. Bhrigu, 
becoming aware of their jealousy, bade them to be quiet, with the verse : 
sam anyd yanti, &c. He restored peace among them. The waters of him 
who, having such a knowledge, restores peace among them (in this 
manner) will carry his sacrifice. 

rii6] When (both kinds of waters) the Vasativaris and the 
Ekadhands are poured together in the Chamasa of the Hotar, he repeats : 
dpo na devir upayanti (I, 8Z, 2). Then the Hotar asks the Adhvaryu : 

* I subjoin here a more detailed description of the Apd naptriyam ceremony, 
or the joining of the water jngs. My statements are taken from a Soma prayoga 
(a manual of the Adhvaryu priests), the Hiranyakes'i Srauta feOtras, and oral infor- 
mation. After the Hotar has finished the Pr.atar-anuvSka, the Adhvjyyu addresses 
to him the words : “ Ask for (i?ya) the waters, ” to which the Hotar answers : “ Ap6 
naptriya" (calling upon them). The Adhvaryu continues his orders (before the Hotar 
can answer) : Chamasa-adhvaryu of the MaitrSvaruna, come hither ! ye Ekadhanins 
(bringer of the Ekadhana waters) come ! Nestar bring the wife (of the sacrificer) I 
Agnid (Agnidhra), turn the Chamasa (Soma cup) of the Hotar and the vasativari waters 
towards one another in the Chatvala (a hole, for making ablutions) I The Chamasa- 
adhvaryu of the Maitrfivaruna then brings a Chamasa. The Ekadhanins, i.e., those 
who carry the so-called Ekadhana waters, then come with three jugs for the 
ekadhand, that the Adhvaryu should first throw one stalk (ekadhana) into the jug, and 
thus consecrate it Thence these waters are called ekadhati&s. The Nestar brings 
the wife who holds a jng in her hand. After all have come, the Adhvaryu throws one 
stalk of kus'a grass into the waters, and after having repeated the mantra, devir dpah, 
he puts four sruvafuls of ghee on the stalk, and sacrifices it. The Adhvaryu brings the 
Chamasa of the Hotar and that of the Maitravaruna, in which the EkadhanS waters are, 
into mutual contact, and puts the Vasativari water jug near it. He pours water from 
it into the Chamasa of the Hotar, and leads it into that of the Maitravaruna, and again 
from that of the Maitravaruna into that of the Hotar. When the waters poured by the 
Adhvaryu from this jug come near the Hotar, the latter asks the Adhvaryu thrice, 
adhvaryo aver apa— Hast thou brought the waters, Adhvaryu ? Instead of this formula, 
we find in the Kau.itaki Br, ( 12 , 1 ,) ^=<5 tvrwi « which means exactly the same. 
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Hast thou obtained the waters ? For the waters are the sacrifice. (The 
question therefore means :) Hast thou obtained® the sacrifice ? The 
Advharyu answers : These (waters) are completely obtained. ® This means : 
see these waters. 

(The Hotar now addresses to the Adhvaryu the following words;) 

“ With these waters you will squeeze, 0 Adhvar 3 ra, for India, the Soma, 
the honey-like, the rain-giving, the inevitably-successful-making ’ at 
the end, after having included so many ceremonies (from the first 
to the last) ; (you will squeeze) for him (India), who is joined by the 
Vasus, Rudras, Adityas, Ribhus, who has power, who has food, who 
is joined by Brihaspati, and by all gods ; (you will squeeze the Soma) 
of which Indra (formerly) drank, slew his enemies, and overcame his 
arlversaries. Om ! ” (After having spoken these words) the Hotar 
rises from his seat (to show his respect). Respect is to be paid to 
the waters by rising, just as people rise to salute a distinguished 
[ ] person who is coming near. Thence the waters are to be 

saluted by rising from the seat, and turning towards them. For, in the 
same manner, people salute a distinguished man. Therefore the Hotar 
must go behind the waters for saluting them. For, the Jlotar, even if 
another one brings the sacrifice, has Hn this way) the power of earning 
fame. Therefore the repeater (of the mantra) should go behind them. 
When going behind them, he repeats : ambayo yanty adhvabhil} (1, 23, 16), 
i.e., the waters which are the friends of the sacrificers come on (various) 
ways mixing their (own) liquid with honey. (In the word madhu, honey, 
there is an allusion to Soma.) If a man, who has not tasted (formerly) the 
Soma juice, should wish to earn fame (he ought to repeat this verse). If 
he wishes for beauty, or for the acquirement of sacred knowledge (Brahma 
splendour), he should repeat the verse, amUr yd upa sHrye (1, 23, 17). If 
he wishes for cattle, he should repeat, apo devir upahvaye (1, 23, 18). 

* The word aver, in the formnla used by the Hotar, is here explained by “ avidah,” 
thou hast obtained. 

* In the original, Utem amnnamur. The formnlas appear to be very ancient. 
Aininimmur is an imperfect of the intensive of the root tiam. In the Ean^Itak? 
Br.'lhmanam stands the same formula. 

’ Tivrdntam. The word, tivra, “ pungent, ” is here, no doubt, nsed in a figurative 
sense, as SSy. explains it. It moans a thing that is ultimately to the point, that hits at 
its aim, just as the sting of an insect. SSy.’s explanation is, on the whole, certainly 
correct. That this is the true meaning, is corroborated by the following word, bahura- 
madhijam, i.e., which has much (i.e., many ceremonies) between the commencement and end. 
Both expressions seem to belong together, forming a sort of proverbial phrase, the 
import of which is that, notwithstanding the many ceremonies, the fruit of the Soma 
sacrifice is not lost, but ultimatel.v sure. • 
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Should he, when repeating all these verses, go behind (the watersl, he 
would obtain fulfilment of (all) these wishes. He who knows this, obtains 
these wishes. 

When the Vasatizari, and El-adhands are being put (on the Vedi), 
then he repeats, ima agman revatir jtva dhanyd (10, 30, 14) ; and with the 
verse, agmann dpah (10, 30, 15), he concludes when they are (actually) 
put (on the Vedi). 

21 . 

(The Libations from the Updrhiu and Antaryama Orahas. 

The Haling in and out of the Air by the Hotar). 

The Pratar-AnuvSha is the head of the sacrifice (Soma sacrifice). 

The Upaibifu and Antaryama [148] Grahas®) are the air in-, 
haled iprdria) and the air exhaled (apdna^). Speech is the weapon. 
Therefore, the Hotar should not make his voice heard before the 
libations from the Upd7h^u and Antarydma grahas are poured (into 
the fire). Should the Hotar make his voice heard before these two have 

‘ Updfnsu and Antaryama are names of vessels from which the two first Soma libations 
are poured into the Ahavaniya fire, as soon as the juice is obtained by squeezing. 
Both libations which precede those from the other Soma vessels (Aindravflyava, &c.) 
poured into the fire of the UttarA Vedi, are not accompanied with mantras recited by the 
llotar, as all other libations are, but they are performed by the Adhvar>u, whilst the 
Hotar is drawing in his breath, or haling out the air which was breathed in. When 
doing the first, the libation from the Upams'u graha is poured into the fire ; when doing 
the latter, that from the AntarySma graha is given. The Adhvaryu repeats some sacri- 
ficial formulas (see the Taittiriya Samhitft 1, 4, 2, 5), whilst the Hotar mutters only the 
two formulas (the technical name of such formulas repeated by the Hotar is nigada) which 
are mentioned here (2, 21), and al.so in the As'v. hr. Sfitras (6, 2). 

In the books belonging to the Yajurveda, we meet the terms iipdfnsu graha and 
upc'irhsu p/itra, and likewise antarycima graha, and a7itarydma pdtra. These terms require 
some explanation. The pdtra is a vessel, resembling a large wooden jar with but a very 
slight cavity on the top, in which the Soma juice is filled. The graha is a small cup, 
like a saucer, made of earth, and put over the cavity of the Soma vessel, in order to 
cover the “ precious ” juice. The bottom of it is first put in water, and a gold leaf placed 
beneath it. There are as many grahas as there are pAtras ; they belong together just as 
cup and saucer, and are regarded as inseparable. The word graha is, however, taken 
often in the sense of the whole, meaning both gruha and pdtra. On the different names of 
the grahas required at the three great libations, see the QrahaMydaia the b'atap. 
Brfihm. 4, and the commentary on the Taittiriya SarahitA (vol. i. p. 593-693 ed Cowell). 

I am in possession of several grahas and p&tras. 

*At the end of the PrAtar-anuvAka, the Hotar must, after having repeated with a 
low voice the mantra, pranam yachha, &c., draw in the breath as strongly as he can. 
Then he repeats with a low voice, ajydnam gachha, &c., and, after having finished, he 
exhales the air (through the nose) as strongly as he can. Ho repeats with a low voice, 
&c., and when touching the stone by which the Somu for tlie Hp^ihau graha is 
Ripieezed, lie is allo^vod to speak aloud. (Oral information). 
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f been poured into the fire, then be would carry off the vital aira of 
the sacrificer by means of the speech, which is a weapon. For (if he de 
bo) some one should say to the Hotar (afterwards), that he has made the 
vital airs of the sacrificer go off, (and he, the Hotar) would lose his life.** 
It happens always thus. Thence the Hotar should not make his voice 
heard, before the libations from the Upamiiu and Antaryama grahas are 
poured into the fire. He should, when the libation from the Up§.iMu 
graha is given, mutter the words : “ Keep in the air inhaled ! Svah^i ! (I emit) 
thee, 0 speech of good call for pleasing the sun (which is thy presiding 
deity). ’ He jshould then draw in the air, and say {with a low voice); *‘0 
breath, who goest in (my body), keep in (my body) the breath !” He should, 
when the libation from the Antaryama graha is given, mutter the words : 

Keep in the air exhaled ! Svaha ! (I emit) thee, O speech of good call 
for pleasing the sun.” (After having spoken these words) he should hale 
out the air, and say, “ O air, haled out, keep this very air (which is to be 
haled out, in my body).” By the words “ (I emit) thee (O speech*!) for 
the air, circulating (in my body),” he then touches* * the stone used to 
squeeze the Soma juice for the Upamrfu graha, and makes his voice heard. 
This stone to squeeze the Soma juice for the Up&ifatlu graha is the Boul. 
The Hotar, after having put (thus) the vital airs in his own self, emits his 
voice, and attains his full age (100 years). Likewise, does he who has such 
a knowledge. 

22 . 

[ 120 ] {The Hotar has no share in the Bahi^-pavam&na Meal. The Soma 
Libation for Mitrd-Varuna to be mixed with Milk). 

(After the libations from the Upamilu and Antaryama have been 
poured into the fire, the Soma squeezed, and poured into the different 
vessels grahas such as Aindavayava, &c., which are then kept in readi- 
ness for making the libations, five of the priests : Adhvaryu, Prastotar, 
Pratihartar, Udgatar, and Brahma, one holding the hand of the other 
samanvarabdhd — walk in the direction of the Ghdtvdla, and ultimately 
take their seats for performing the ceremony of the Stotra, i.e., chanting 
a sacred verse a Sdman. Now the question is, whether the Hotar is 
allowed to walk or not at the same time that the other priests just 
mentioned do so.) 

At that (occasion, when the priests walk) they (the theologians) ask, 
whether he (th e Hotar) ought to walk or not (together with the others). 

That is to say, some one might charge him afterwards with having murdered ths 
sacrificer. 

Not struck against another, as is done when the Soma juice is being squeezed, 

11 * 
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Some say, he ought to walk; for this meal'* iu honour of the Sa/tif* 
pammana-siotra'* . (which is about to [1211 be performed by the 
Sama singers) is enjoyed equally by both gods and men ; hence (both 
gods and men) participate in it. But those who say so are not to 

be attended to. Should he walk (along with the Sama singers), then 

he would make the Rik (which is repeated by the Hotar) follow 

the Sam an. (If any one should see him do so) he at that occasion 

should tell him : “ The Hotar here has been behind the Sama singers, 
and ceded his fame to the Udgatar ; he has fallen from his place 
and will (in future) also fall from it.” So it always happens to the 
Hotar (who walks after the Sama singers).** Therefore he ought to 
remain where he is sitting, and repeat the following Anumantrana " 
verse : “ which Soma draught here at the sacrifice, placed on the sacred 
grass, on the altar, belongs to the gods, of this we also enjoy a share.” 
Thus the soul of the Hotar is not excluded from that Soma draught 
( which is drunk by the Sama singers after the Bahis-pavamana Saman is 
over). Then (after having repeated the mantra mentioned) he ought 
to repeat : “ Thou art the mouth (of the sacrifice) ; might I become the 
[ 122 ] mouth (first among my people) also! For the Bahis-pavamana 

Thus I translate bhaU^a. It refers to the eating of Charn or boiled rice by the S&ma 
singers before they chant. The Rotars are excluded from it. 

'• This stotra consists of nine richas commencing with: updsmai giyatd naral}, which all 
are found together in the Samaueddrchi/tum ii. 1-9. All nine richa* are solemnly chanted 
by the three Sama singers, Prastotur, Odgitar, and Pratihartar. Bach of these verses is 
for the purpose of chanting, divided into four parts : Prastava, i.e., prelude, the first being 
preceded by hum, to be sung by the Prastotar; Udgitha, the principal part of the Siman, 
preceded by om, to be chanted by the Udgatar ; the Pratihdra, i.e., response introduced by 
hum, to be chanted by the Pratihartar, and the Nidhana, i.e., finale, to be sung by all three. 
To give the student an idea of this division, I here subjoin the second of these richas in the 
Bftma form, distinguishing its four parts : — 

Prastava ; sim S ii 

Vdgitha : 

Pratihdra : J WlSTT^T II 

Atdhaiia : «th: II 

The Nidhanas, i.e., finals, are for the nine Pavamflna-stotra verses, the following ones: 

^51, and (for the four last verses). 

’* The Rik is regarded as a solid foundation on which the 84man is ptrt. See the 
passage in the Chdadogya-Upani^d (1, 6, 1), here quoted by Sayana : “ The Rik is the 
earth, the Saman Agni ; just as (the fire is put) on the earth, the Sfiman is placed 
over the Rik (as its foundation) ; thence the SSman is sung placed over the Rik." This 
means, before the singers can sing the SSman, the Rik which serves for this purpose, 
is first to bo repeated in the form in which it is in Rigveda. This is generally done. 
See, besides. Ait. Br. 8, ?S. 

'* This is the repetition, with a low voice, of a verse or formula, by the Hotar, after 
a ceremony is over. 
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draught is the very mouth of the sacrifice (sacrificial personage).” Ho 
who has such a knowledge, becomes the mouth of his own people, the 
chief among his own people. 

An Asura woman, Dirghajthvi (long-tongued), licked the morning 
libation of the gods. It (consequently) became inebriating everywhere. 
The gods wished to remedy this, and said to Mitra and Varuna ; 
“Ye two ought to take off this (the inebriating quality from the Soma).” 
They said : " Yes, .but let .us choose a boon from you.” The god said : 
Choose ! They chose at the morning libation curd of milk whey (poyosyd) 
in milk. This is their everlasting share ; that is, the boon chosen by 
them. What had been made by her (the Asura woman) inebriating, that 
was made good (again) by the curd ; for both Mitra and Varuna removed, 
through this ctjrd, the inebriating quality, as it were (from the Soma 
juice).'* 

23. 

{Puroddsa Offerings for the Libations.) 

The libations (sarandni) of the gods did not hold (they were about 
falling down). The gods saw the rice cakes (Pilroddsas). They portioned 
them out for each libation, that they should hold together the libations. 
Thence their libations were held together. When, therefore (at the 
libations) rice cakes are portioned [123] out for holding together the 
libations, the libations offered by the sacrificers are then (really) held 
together. The gods made these rice cakes before (the Soma offering). 
Thence it is called purodasa (from puro, before). 

About this they say ; for each libation one ought to portion out rice 
cakes, one of eight potsherds (a ball put on eight kapalas) at the morning, 
one of eleven potsherds at midday, and one of twelve at the evening,, liba- 
tion. For the form of the libations is defined ” by the metres. But this 

f '• The tr»nslation of this sentence offers aome ditBculty, I follow here S&yaua, 

■who refers the one asyai to Dirghajihvi, the other to payagyd. We have here an alia- 
Sion to mixing the Soma with sour milk (dadhydsiJn, in order to make it less inebriating. 

^ The curds put in it, are Mitra s and Varuna’s everlasting share. By the story which is 
here told, the author tries to account for the fact, that the libation for Mitra- Varans 
is mixed with curds of milk whey. At present, the Soma is not generally mixed with 
sour milk. A large quantity of water is taken, in order to weaken its strength. 

” That is to say, at the morning libation Odyatrt, each pada of which consists of 
eight syllables, is the leading metre, whilst at the midday libation Tri^tubh (with four 
padas, each of eleven syllablesl, and at the evening libation Jagoti (with four padaa, 
each of twelve syllables), are the leading metres. Therefore, some sacrificial priests were 
of opinion that, in accordance with the number of syllables of the leadirife metre of each 
libation, the number of kapalas (potsherds) shoald he eight at the merning, eleven at the 
midday, and twelve at the evening, libtaion. 
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(opinion) is not to be attended to For all the rice cakes, which are por- 
tioned out for each libation, are Indra’s. Thence they ought to be put 
(at all three libations) on eleven potsherds only. ’ * 

About this they say : one ought to eat of such a portion of a rice 
cake which is not besmeared with melted butter, in order to protect the 
Soma draught. For Indra slew with melted butter as his thunderbolt 
Vfitra. But this (opinion) is not to be attended to. ** For the offering 
(besmeared with butter) is a liquid sprinkled (into the fire), and the Soma 
draught is such a liquid sprinkled (into the fire). (Both — Ghee and Soma — 
being thus of the same nature) the sacrificer [124] should eat of any part 
of the offering (whether besmeared with ghee or not). 

These offerings, viz., melted butter, fried grains of barley (dhdndTjt), 
haramhha, parivdpa, "gpuroddsa, and payasyd, ’* come by themselves to 
the sacrificers from every direction. To him who has such a knowledge 
come these (offerings) by themselves. 

24. 

{Havi^-pahkti. Akqara-pahkti. Nardsaihaa-paiikti. 

Savana-pafikti.) 

He who knows the offering consisting of five parts prospers by means 
of this offering. The offering consisting of five parts {havi§-paf)hti) 
comprises (the following five things) : fried grains of barley, karamhha, 
parirdpa, puroddsa, and payasyd. 

He who knows the Aksara-pafikti sacrifice (offering of five sylla- 
bles), prospers by means of this very sacrifice. The Aksara-paPkti com- 
prises (the following five syllables) : su, mat, pad, vag, de.** He, who has 
such a knowledge, prospers by the sacrifice consisting of five syllables. 

He who knows the N ardsamsa-pahkti ** sacrifice [ 1556 ], prospers by 


*’ The reasoa is that lodra's metre, Tristubh, consists of eleyen syllables. 

*’ The Soma is not to be brought into contact with anything that is supposed to have 
been an instrument of murder, as in this case the melted batter was. 

This is a kind of pap, prepared of curds and barley juice {saktu) by kneading both 
together. Instead of curds, slightly melted butter {sarpis) might be taken. See Kfttyl- 
yana brfiuta Sdtra. 9, 1, 17. 

This is another kind of pap, prepared of fried grains and barley juice. 

“ See 2, 22. p. 122. 

** These- five syllables are to be muttered by the Hotar when making fapa (the utter- 
ing of mantras with a low inaudible voice), after the havi§-paukti is over. They, no 
doubt, correspond to the five parts of the huvif-pahkti offering. 

” This means : the assemblage Of five Narasameas. Nar&iafhsa is, as is well- 
known, a name af Agni, and of some other gods, identical with the lidiryd-iunha of the 
Zend-Avesta (see Hang’s '* Essays on the Sacred Language, Writings, and Religion of 
the Parsees,” p. 232). According to the explanation given by Sftyana, who follows 
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means of it. For two NarasiaTfasa offerings belong to the morning, 
two to 'the midday, and one to the evening, libation. This is the 
Nar^iiamsa-pafikti sacrifice.. He who has such a knowledge prospers by 
it. 

He who knows the Savana-pafikti sacrifice, prospers by it. This 
Savana-pafikti sacrifice consists of the animal which is sacrificed the 
day previous to the Soma feast (pasur upavasaihe), the three libations 
(savandni), and the animal to be sacrificed after the Soma feast is over 
{pasur anilbandhya}^). This is the Savana-pafikti sacrifice. He who 
has such a knowledge prospers by means of the Savana-pafikti sacrifice. 

The Yajy4-mantra for the havis-pafikti is : ** “May Indra, with his 
“ two yellow horses, eat the fried grains (first part of the havi^pankti', 

“ with Pd$an, the karambha ; may the parivdpa (be enjoyed) by 
“ Sarasvati and Bhdrati, and the cake {apupa-puroddsa) by Indra!” 
The two yellow horses (hari) of Indra are the Rik and Saman. Pitsan 
(the guardian of'flocks, the divine herdsman) is cattle, and karamhhd is 
food.** As to the words : sarasvati-vdn and bhdrativan, Sarasvati is speech, 
[126] and Bkdrata (hearer) means vital air. Parivdpa is food, and 
apdpa is sharpness of senses. 

(By repeating this Y&jy 1,-mantra) the Hotar makes the sacrificer 
join those deities, assume the same form, and occupy the same place 
with them. He (the Hotar) who has such a knowledge becomes (also) 
joined to the best beings and obtains the highest bliss. 

The Yajya-mantra for the Svistakpit of the Puroddsa offering at 
each libation is “ Agni, eat the offering.”*’ 

one of the masters (Acharyas), the word iVarasarhsa, t.e., belonging to iVardsa^sa, means 
the Soma cnps (chamasa), after one has drank oat of them, sprinkled water over them, 
and pat them down. For, in this condition, they belong to Nar&safhia. At the morning 
and midday libations, the Soma cnps {chamasa) are filled twice each time, and dt the 
evening libation only once. Thns the Soma cnps become daring the day of libations five 
times Nardsaihsas. This is the Nardsamsa-panltti sacrifice. 

“ It is not in the Samhitd. As it stands here, it appears to have been taken from 
another Sdtshd. For, whilst we fonnd above, five parts of the havi^pahkti mentioned, 
hero in this mantra we have only foar, the psyaayd being omitted. 

” According to S&yana, the meaning of the latter sentence is : Ptisan is called by 
this name from his feeding (pu?) the cattle, and karambha is called food from being 
itself the noarishment. 

” The Kausitaki Brdhmanam (13, 3) famishes ns with a fuller report on the origin 
of the Svis^krit formula required for the Parod&aa offerings which accompany the Soma 
libations. It is as follows ; — - 
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[ 127 ] By repeating this mantra, Avatsdra tan ancient Ri?i) 
obtained Agni’s favour and conquered the highest world. THe same 
happens to him who has such a knowledge, ^and who knowing it has 
this havis-pankti offered (i.e., the sacrificer), or repeats the Yajya-mantra 
belonging to it (i.e., the Hotar). 


FOURTH CHAPTER. 

(The Dvidevatya Graha Libations, i.e., the Libations poured from the 
Aindravdyava, MaitrdvarurjLa, and A'soina Grahas. ^ituydjas. The 
Silent Praise). 

25 . 

(Story of a Pace run by the Gods for obtaining the right to drinh first 
from a Soma Libation. The Aindravdyava Graha. Explanation of a 
certain custom with the Bhdratas). 

The gods could not agree as to who of them should first taste the 
Soma juice. They (all) wished for it, (each saying) “Might I drink 
first, might I drink first.” They came (at length) to an understanding. 
They said: “Well, let us run a race.’ He of us who will be victor, 
shall first taste the Soma juice.” So they did. Among all those who 
ran the race, Vdyu first arrived at the goal ; next Indra ; next Mitra 
and Varuna, then the A'scins. Indra thinking he would be beforehand 
with Vayu, (ran as fast as he could [ 128 ] and) fell down close to him. He 

srsirf^5$5^ » 

•s •% 

Tfn: I 

i.e.. The Hotar uses, as Yajya of the Svistakrit offering of the PurodAsa which accom- 
panies the libations, the formula : “ Agni, eat the offering ” 

(On the origin of this formula, the following is reported:) Avatslra, the son of 
Prasravana, was (once) the Hotar of the gods. In that abode of light, Death (one of 
the gods) attached himself to him ; for Agni is Death. Ho pleased Agni with an offering, 
repeating : “ Agni, eat of the offering," and was released. 

(There is another story reported on the origin of this formula, which runs as 
follows : -) 

The gods went by means of their innate light and splendour to the celestial world. 
In that abode of light. Death attached himself to them. Agni is Death. They pleased 
Agni with an offering, repeating '* Agni, eat the offering,” and were released. 

This formula (havir ague vihi) consists of six syllables ; the soul consists of six 
parts, — is six-fold. Thus the sacriffcer redeems (by means of this formula) through a 
soul (represented by this formula) his own soul, and clears off his debts. This is the 
mantra of Avatsara, the son of Prasravana. 

‘ The expression in the original is : d;m uydtm. See 4 , 7. 
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then said, “We both have (arrived at the goal) together ; let both of 
us be winners of the race.” Vayu answered, “ No ! I (alone) am 
winner of the race.” Indra said, “ Let the third part (of the prize) 
be mine ; let both of us be winners of the race !” Vayu said, “ No ! 

I alone am winner of the race.” Indra said, “ Let the fourth part (of 
the prize) be mine ; let us both be winners of the race !” To this 
Vg.yu agreed, and invested him with the right to the fourth part (of the 
first Soma cup presented). Thence Indra is entitled only to the fourth 
part; but Vayu to three parts. Thus Indra and Vayu won the race 
together ; next followed Mitra and Varuna together, and then the Ai^vins. 

According to the order in which they arrived at the goal, they 
obtained their shares in the Soma juice. The first portion belongs to 
Indra and Vayu, then follows that of Mitra and Varuna, and (lastly) that , 
of the Aiivina. 

The Aindravdyava Soma jar (graha) is that one in which Indra 
enjoys the fourth part. Just this (fourth part as belonging to Indra) 
was seen (by means of revelation) by a Risi. He then repeated the 
mantra appropriate to it, niyutvdn IndraT^ adrathir, i.e., Vayu * (and) 
Indra his carriage-driver ! Thence, when now-a-days the Bharatas* spoil 
their enemies (conquered in the battle-field), those charioteers who 
[129] seize the booty, say, in imitation of that example set by Indra, 
who won his race only by becoming the charioteer (of Vdyu), “ the fourth 
part (of the booty is ours) alone.” ^ 

26 . 

(On the Meaning of the Libations from the Aindra>)dyam, Maitrdvaruria, 
and Asvina Orahas. The two Anuvakyds for the Aindravdyava Graha.) 

The Soma jars (gra/ia) which belong to two deities® are the vital 
airs. The Aindravdyava jar is speech and breath, the Maitrdvaruna 
jar is eye and mind ; the Asvina jar is ear and soul. Some (sacrificial 
priests) use two verses in the Anu§tubh metre as Puronuvakyas, and two 
m the Gayatri metre as Yajyas when offering (the Soma juice) from the 

'Niyutvdn is a frequent epithet of V4yu. See the hymn 2, 4t, meaning, on© who has 
teams, oxen, cows, &c. 

• SSyana does not take this word hero as a proper name, in which sense wo gener- 
ally find it in the ancient Samskrit Literature, but as an appellative noun, meaning 
" warriors." He derives the word from (ihara cattle, and tan to extend, stretch ; to 
which etymology no modern philologist will give his assent. Sutvan is here explained 
by Sayana as “ charioteer bnt in his commentary on Rigveda 1, 62, 2, ho takes it in 
the sense of “ enemy ” which is, we think, the right one. 

* The author of the Br4hmanam explains here the reason of the custom why the 
charioteers are entitled to the fourth part of the booty made in a battle. 

' These vessels are called : Aindravdyava, Maitr&varuua, and Aivina. 
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Aindrav&yava jar. As tbe Aindrav&yava jar represents speech and breath, 
thus the proper metres 'Anustubh being speech, and Gayatri breath) will 
be applied. But this (practice) ought not to be observed. For, where the 
Puronuvakya mantra exceeds in (syllables) the Yajya mantra,* there is no 
success in the sacrifice ; but where the Yajya exceeds the Puronuv&ky& 
(in syllables) there is success. 

(Likewise success is not obtained) by using the same metres (for 
Anuv&kya and Yajytl mantras). In order to obtain any desire what- 
ever, referring to speech and breath, the Hotar ought to do so (i e., 
[ 180 ] to repeat two verses in the Anustubh metre as Anuvakyas, and 
two in the G%atri metre as Yajya mantras). In this way (all he desires) 
will be fulfilled. The first PuronuvakyS, belongs to Vayu (1, 2, 1), the 
second to Indra and Vayu (1,2,4). By that Yajya ‘ which belongs to 
Vrlyu, the Hotar makes (produces) breath (in the sacrificer). For V&yu. 
(wind) is breath, and by means of that pada(foot) of the Indra-V4yu-Yajy& 
mantra, which refers to Indra, he makes speech. For speech is Indra’s. 
He (thus) obtains every desire (granted) which refers to breath and speech, 
without producing any inequality (by having the one set of mantras too 
long, the other too short) in the sacrifice.* 

27 . 

(The Rite of Dririking from the Aindravayava, Maitramrurjia, and Asoina 
Grahas by the Hotar. The Formulas repeated at those occasions.) 

The Soma offerings belonging to two deities are the vital airs ; * but 
they are offered in the same jar for both (deities) ; for the reason is, that 
(all) the vital airs are of one and the same nature. They are sacrificed from 
two * grahas (jars with small cups), for the vital airs are a pair (such as the 


• This would be the case if the Annstobh metre should be used for the Puronuv&kyA, 
and the Gayatri as Yajya ; for the Annstnbh consists of thirty-two, and the Oayatri 
only of tweniy-fonr syllables. 

> The two first verses of 4, 48, are used as Yajyas. 

• This latter remark refers to the opinion of those who maintained that the 
Puronuvakya and Yajya mantras ought to be of the same metres. 

* By these, speech, eyes, and ears are meant. 

* At tbe Soma offerings, there are always two Grahas required ; one is held by the 
Adhvaryu, the other by his assistant Pratipasthatar. The contents of both the grahas 
belong to the same pair of deities ; both are therefore dvidevatya, belonging to two 
deitie.s. The author of the Brahmana attempts here to explain the circumstance that, 
though the Soma offering contained in one graha belong to two deities (Vayn and 
Indra, Mitra and Varnua, &c.), there are always two Grahas used, and their contents 
simultaneously sacrificed. 
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eyes). tl3l3 When (after the Soma ofEeriog has been given to the two res- 
pective deities) the Adhvaryu hands over (the Soma cup to drink of the re- 
mainder of the juice) to the Hotar, he receives it with the same mantra by 
which the Adhvaryu presents it (to him). By the (words) : “ This is a good,* 
“ this is a multitude of goods ; here is good, a multitude of goods ; in me is 
“ the good (when the Soma is drunk), a multitude of goods ; rule of speech® ! 
“ protect my speech ! ” the Hotar drinks Soma from the Aindravayava 
“ graha. (Then he repeats) : ‘ Speech with breath is called hither (by me) ; 
“ may speech with breath call also me ! The divine Risis, the protectors of 
“ (our) bodies, ’ who are born from austerities (tapoja) are called hither (by 
“ me) ! may the divine Risis, the protectors of our bodies, who are born 
“ from austerities, call (also) me !’ By the divine Ri§is, who are the 
*' protectors of (our) bodies, the vital airs are to be understood. Thus he 
“ calls (invites) the Ri§is. 

(By the words) : “ This is a good which has knowledge ; here is a good 
“ which has knowledge ; in me is a good which has knowledge ; ruler of the 
eye, protect my eye !” the Hotar drinks Soma from the Maitravaruna graha. 
(Then he repeats) : “The eye with the mind is called hither. May the 
“ [132] eye with the mind call (also) me 1 The divine Risis,” &c. (just as 
above). 

(By the words) : “ This is a good, a good which is lasting ; here b a 
“ good, a good which is lasting ; in me is a good, a good which is lasting ; 
“ ruler of the sense of hearing t* protect my sense of hearing !” the Hotar 
drinks Soma from the Alvina graha. (Then he repeats) : “ The sense of 
“ hearing with the soul is called hither : may the sense of hearing with the 
“ soul call (also) me f The divine Risis,” &c. (just as above). 

When drinking from the Aindravayava graha, the Hotar facing the 
cup turns its mouth towards his face (and drinks) ; for the inhaled and 
exhaled airs are in his front. In the same manner, he drinks from the 
MaitrAvaruna jar ; for the two eyes are in his front. When drinking from 


‘ This formulai resembles very mnoh one of the most sacred prayers of the Parsis, 
ashem voHu tiahtstem astt which is particularly repeated when the Zota priest (the Hotar of 
the Brahmans) is drinking the Homa (Soma) jaico ; vohii is etymologically vasu. which is 
very frequently used in formulas repeated by the Hotar before he tastes the sacrificial 
food ; vahiitem is the superlative of vohii, conveying the same sense as purnvasu. 

* In this translation I followed the reading msan. One of my Manuscripts and Sdyana 
read tnw, which appears to be only a lapsus calami for msfVT. 

’ The expression in the original is ; tanupavdnaa tanvah, the term “body” being thus 
put twice. 

‘ Say.ana explains ^ by piqs 

12 
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tlie Asvina jar, he turns its moutli * round about ; for men and animals 
hear speech sounding from all sides. 

28. 

[On the Repetition of the Ttoo Ydjyd Mantras for Libation from the Dvidet- 
yagrahas. No Anuvasatkdra allowed. On the Agur for those Yajiyas). 

The Soma jars belonging to two deities are the vital airs. The Hotar 
ought to repeat the (two) Yajya mantras (for the offering poured out of 
such a jar) [133] without stopping (at the end of the first mantra), in order 
to keep together the vital airs and to prevent their being cut off. The 
Soma jars belonging to two deities are the vital airs. (Thence) the Hotar 
should not make the Anuvasatkara (i.e., not pronounce the formula: 
“Agni, eat the Soma!”'® with the formula Vau^atl after the Yajyfi 
has been repeated). If he do so, then he stops the (circulation of the) 
vital airs which are not stopped (in any other way). For this formula 
(the anuvasatkara) is a stop. (If one should observe a Hotar repeat the 
Anuvasatkara) one ought to tell him, that he had stopped the vital airs, 
which are not stopped (otherwise), and that he would (consequently) lose 
his life. This always happens. Thence he ought not to repeat that 
formula (the anuvasatkara) when pouring oblations from the Soma jars 
belonging to two deities. 

They ask, (what is the reason that) the Maitravaruna priest gives 
twice his assent that the Yajya mantra should be repeated, and calls 
twice (upon the Hotar) to do so, whilst the Hotar declares his readiness 
to repeat the Yajya mantra only once, and (concludes with) pronouncing 
twice, Vausat! Vaumt! (instead of doing it once^ ? What is the 
(meaning) of the Hotar’s declaration of his readiness to repeat the Yajya 
mantra*' (that he repeats it only [134] once at the beginning, and not 
before the second mantra'; ? 

’ The Aindravayava graha has one, the Maitravaruna two, mouths. The drinking from 
the two latter ones is described as purastat pratyuucham, tint is, to take the graha in 
one’s hands, so that its mouth faces the month of the drinker, and, when drinking, to turn 
the lower part of the vessel aside. 

The Asvina graha has three mouths. The drinking from it is described as parihdram, 
that is, to turn its three mouths one after the other to one’s mouth when drinking, so that 
the whole vessel becomes turned round. {Oral itifnrmation.) 

” The recital of this formula is called anuvasatkara. 

” The words “ assent that the Yfijya mantra,” &o.,and “declaration of his readiness 
to repeat,” &c., are only a translation of the term dgur, stating its fuH import. After the 
Hotar has repeated the two PuronuvakyA mantras, mentioned on p. 130, he is addressed by 
the MaitrSvaruna priest in two formulas, following immediately one another, which are 
called Praisa-mantra, i.e , mantras containing an order to repeat. Both commence by 
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(The answer is .) The Soma jars belonging to two deities are the vital 
airs. The Agur formula is the thunderbolt. If, therefore, the Hotar were 
to put between (the two Y&jya mantras) the Agur formula, he would de- 
prive the sacrificer of his life (as if striking him) with (a weapon like) 
the thunderbolt. (If one should observe a Hotar doing so) one ought to 
tell him, that for having, by means of the Agur weapon, deprived the 
sacrificer of his life, he himself would also lose his life. Thus it always 
[135] happens. (Therefore) the Hotar ought not to repeat the Agur 
formula in the midst of (the two Yajyrl mantras'. 

And, further, the Maitravaruna priest is the mind of the sacrifice, 
and the Hotar its speech. Speech speaks only when instigated by the 
mind (to do so). If any one uttters speech different from what he thinks, 
such a speech is liked only by the Asuras, but not by the Devas. The 
Agur formula of the Hotar is contained in the two Agur formulas (Jiotd 
yak^af) pronounced at this (occasion) by the Maitravaruna priest. 

29. 

(Rituyajas.) 

The mantras repeated for the offerings to the Ritus (seasons) are 

the formula ; Hotd yak?at, i.e., may the Hotar repeat the Yajya mantra. The Hotar being 
obliged to repeat both Yajy S, mantras into tenore without stopping, he can declare his readi- 
ness to respond to the order given by the Maitr&varnna only before he commences to repeat 
the proper Yajy& mantras. His readiness he declares by the woids ^ ^ This is 

the dgtir of the Hotar. That ^ is to be pronounced with pluti, i,e., with three moras, is 
remarked by Pinini 8, 2,88^ ^ )• Patanjali, in his Mah&bhftsya, explains^ 

as an elliptical expression, implying the whole verse— ^ W (Rigveda, 

1, 139, II), On the Agjir formula, see As'val. trauta Sdtras 1, 6, where it is said that the 

Agur formula, ^ required at the so-called PraySjas (at the first and fifth) 

and principally 5, 6. In this latter passage, the rule is given to which the author of the 
Brdhmana refers, that the two Yajyds for the AindravSyava graha require two Praisas, 
i.e. orders, one Agur, and two Va&atkaras ; whilst the two other grahas, the Maitravaruna 
and the Asvina, require each only one Y5jyS, one Prai.sa, and one Vasatkara. See also 
the irtii/clirfyaiia SOtras 7,2. The formula ^ is always at the beginning of the 

^ajyS, as well as the words at that of the Praisa mantra. The proper order 

to repeat is conveyed at the end of the latter by the words i-e., Hotar, repeat the 

Yajya mantra, whereupon the Hotar repeats the Y’SjyS. The repetition of this formula 
appears to go back to a very remote antiquity. For we find both the formula and its 
technical term in the Zend-Avesta. Yajdmahe is completely identical with the Zend 
Yazamdide, which always precedes the names of Ahnra-mazda, the archangels, and other 
divine beings, and the souls of the deceased, when homage is paid to them. The technical 
term for repeating this formula is : n-ghare (the same as n-gur). See the Fravardin 
Yasht 50, kahe no idha ndmd dghuirydt, i.e., to whose name of us will he pay homagq, by 
repeating Yazamdide, i.e., we worship. That the word dghairydt has this meaning, is well- 
known to the Pars! Dasturs 

** There are twelve Grahas for the Ritus, from which the Soma juice is offered in 
three sections ; first six, then four, and, lastly, two are taken. The mantras required 



the vital airs. By performing 11363 them, they (the priests) provide 
the sacrificer with vital airs. By repeating six mantras containing the 
singular ritund to the Ritus, they provide the sacrificer with the air 
inhaled (prdm) ; by repeating four mantras containing the plural ritubhiJf, 
they provide him with the air exhaled (apdna) ; by repeating, at last, two 
mantras containing the singular rituna, they provide -him with the cir- 
culating vital air (cydna). For the vital airs are three-fold, viz., air 
inhaled, air exhaled, and the air circulating in the body. (These Ritu 
offerings being made in three sections) in the first (series of mantras when 
six are given), the singular ritund is used ; in the second, the plural 
fituHhil} ; and in the third, the singular again ritund are applied. (This 
is done) to keep together the vital airs, to prevent them from being cut 
off. 

are to be foand among the so called pratjo sukta%. See Asval. Sraut. 8. 5, 8. Sdnkh&yana 
7, 8. About the particulars of the Ritu YSJis, see Taittiriya Samhita 1, 4, 14 and «, 6, 8, 
with S4yana’s commentary, ed. Cowell, i., p, 843-46. The Yajya mantras and the Praisas 
for the Rita otferings are essentially the same. All (U) Praisas are given by the 
Maitraj aru na^ The flr st^ is a ddres sed to the Hotar, and runs as follows : ^nn *8% 

j.e., May the Hotar repeat the Yajya mantra for 
Indra I May ho drink Soma from the cnp of the Hotar with the Ritn ! The Yajyd 
contains the same words, with the only difference that, instead of yakictt, the appropriate 
formula ^ is nged. 


In the second Ritnyaja, which is repeated by the Potar, the Marntas are invited 
to drink with the Ritu from the offering of the Potar. The third belongs to Tvastar 
and the wives of the gods. It is repeated by the Nestar (^ t jsifjnn 

fivj). 

The fourth, which is repeated by the Agnidhra, belongs to Agni. The fifth belongs 
to Indra-Brahmfi, and is repeated by the BrahmanSchhaiisi. The sixth is repeated for 
Mitra-Varuoa (who are called by the Maitravaruna. These six mantras 

contain the formula wrjqt Rq?? 

The seventh, eighth, ninth and tenth Rituyajas which are repeated by the Hotar, 
Potar, Ne tar and Achhavaka respectively, belong to deua dmot ioddh (a name of Agni). 
These four mantras contain the term Rqj. eleventh and twelfth Ritny.ajas 

are repeated by the Hotar with the terra The eleventh belongs to the Asvins 

as the two Adhvaryus ; the twelfth to Agni Grihapati. 

The first Soma libation for the Ritus is poured from the Hotrapatra, the second 
from the Potra-pAtra, the third from that of tho .Ve.tar, the fourth from that of the 
Agnid, the fifth from tho Brahmana-pStra, the sixth from that of tho PrasAstar 
(MaitrAvaruna). 


The seventh, eighth and ninth from tlie PAtras of tho Hotar, Potar, and No^ tar 
respectively. The tenth libation is not poured from one of those PAtras already mentioned 
but in addition to the PAtras of tho Hotar, Potar, and Ne tar, a “ fourth vessel " {txirixiam 
pdtrum) is mentioned, which is called amartyam, i.c., immortal. Tlie (leva dravixxodah 
(Agm) is called upon to prepare the Soma draught himself and repeat himself the YAiyfl 
The eleventh Iib,,tion is poured from tho Adlivaryava-pAtra. and the twelfth from the’ 
G.vrhaprttyfi. (fiupin-B'nth'n). 



[137] The Ritu Yajas** are the vital airs. (Thence) the Hotar ought 
not to repeat the Anuvasatlidra, For the Ritus have no end ; one (always) 
follows the other. Were the Hotar to repeat this formula (the anuca^at- 
hara) when making the offerings to the Ritus, he would bring the endless 
seasons (their endless succession) to a stand still. For this formula is a 
stand still. Who (therefore) should repeat it, would bring the Ritus to 
a stand still, and difficulty would be created (for the sacrifice). This 
always happens. Thence he ought not to repeat that formula, when 
repeating the mantras for the offerings to the Ritus. 

30. 

{The Hotar Eats the PuroMsa and Drinks from the Qrahas.) 

The Soma jars belonging to two deities, are the vital airs, and cattle 
is food {{la). (Thence) after having drunk from the Soma jars belong- 
ing to two deities, he calls IM (food). ild is cattle. ‘He thus calls cattle, 
and 'consequently) provides the sacrificer with cattle. 

They ask, Should the Hotar first eat the food (remainder of the 
PurodSda offering previous to the Soma offering) which he has in his 
hand, or should he drink'' first from his Soma cup {ehamaaa)? (The 
[138] answer is) he should first eat the food which he has in hia hand, 
then he may drink Soma from his cup. In consequence of the circums- 
tance that he first drinks from the Soma jars {grahas) belonging to two 
deities, the Soma draught is first (before he takes any other food) enjoyed 
by him. Therefore (after having tasted already the Soma juice by 
drinking from the Grahas belonging to two deities) he ought to eat the 
food (Purod&la) which he has in his hand, and then drink from his own 
cup {ehamasa). In this way, he takes (for himself) nourishment of both 
kinds (food and drink). 

By taking both Soma draughts (from the graha and the ehamasa) he 
obtains (for himself) nourishment (of all kinds). 

(The Hotar pours some drops of Soma from the Graha into his 
Chamasa ; the meaning of this proceeding is given in the following :) 

Tlio same speculations on tUe nature of tho Rituyajas, viz., that they are the vital 
airs, we find in tho Kau^itaki Brahm. 13, 0, and in the Qopatha Brfihrn. 8, 7. 

'* The term used for “ drinking ” is bhnfcjayatf, which is also the common word for 
eating. That bhak.j must have been used already in very ancient times for “ drinking ’’ 
the Soma juice, is shown in a passage in the Horca Yasht of the Zend-Avesta (see Yasna 
10, IS.) ynse te hddha liuumct zaire qavd iristahe bofesuiti, i.c., who enjoys thee, O Homa, 
(Soma) when being ckatl (liy bruising and sfineezingi in the yellow milk. (The Homa 
juice of the Parsis is of yellow colour, and actually mixed with a little fresh milk). 

•' The formula for calling 11a is to be found in tlio Asvalilyaiia f^rauta Bfttra 1, 7: 
ilopdhnfti, &c. 
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The Soma jars belonging to two deities are the vital airs ; the 
Chamasa of the Hotar is the soul. By pouring drops from the Soma jars 
belonging to two deities in the Chamasa of the Hotar, the Hotar puts (in 
his own body) the vital, airs for obtaining his full age. He who has such 
a knowledge attains to his full age (100 years). 

31 . 

(The Origin of the TiHsunim Sarhsa,^* i.e., Silent Praise, Explained.) 

The Asuras performed at the sacrifice all that the Devas performed. 
The Asuras became thus of equal [1391 power (with the Devas), and did 
not yield to them ^in any respect). Thereupon the Devas saw (by their 
mental eyes) the tusnim samsa, i.e., silent praise. The Asuras (not 
knowing it) did not perform this (ceremony) of the Devas. This “silent 
praise” is the silent (latent) essence (of the mantras). Whatever weapon 
(mjra) the Devas raised against the Asuras, the latter got (always) aware 
of them.'* The Devas then saw (by their mental eyes) the “silent praise” 
as their weapon ; they raised it, but the Asuras did not get aware of it. 
The Devas aimed with it a blow at the Asuras and defeated the latter, 
who did not perceive (the weapon which was aimed at them). Thereupon 
the Devas became masters of the Asuras. He who has such a knowledge 
becomes master of Iris enemy, adversary, and hater. 

The Devas thinking themselves to be victors spread the sacrifice 
(i.e., made preparations for performing it). The Asuras came near it, 
intending to disturb it. When the Devas saw the most daring (of the 
Asuras) draw near from all quarters, they said : let us finish this sacrifice, 
lest the Asuras slay us. So they did. They finished it by repeating 
the “silent praise.” (The words which constitirte the “silent praise” 
now follow.) By the TTorda, hhUr agnir jyotir jyotir agnih, they finished 
the Ajya and Pra-uga Sastras(the two principal liturgies at the morning 
libation). By the words, indro jyotir bhuvo jyotir indrah, they finished 
the Ni&kevalya and Marutvatiya ^astras [1401 (the two principal 
lituigies at tlie midday libation'. By the words, suryd jyotir jyotif} svali 

" See about tliis particular part of the Soma service, Asval. Sr. S. 5, 0, which pass- 
age is quoted by Sayaiia in his commentary on tiie Aitareya Itrahmanam. The three for- 
mulas which constil ute the .Silent Praise (as mentioned here) form also, with the exception 
of the vijahriliit (the three groat words hhiir, bhuvah. avail) a chant called the Jyottrpdva, 
which is sung by the Udgatar when holding the cloth through which the Soma juice is 
strained (it is called dasdpnuifru) in bis hand. The metro of the three formulas (if all 
are taken together) is Gayatri. The Ui.si to whom it was revealed is said to be Puskala 
(Sfima prayoga). 

*' Mantras, sacred formulas and word.s, are always regarded as personages. 

'• The term in the original in -. pratijabudhuanta. Sayaiia explains it by siq ft 
they retaliate, take revenge. ■* ’ 
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sAryali, they finished the Vaii^vadeva and Agiiiinaruta ^iistras (tlie two 
liturgies of the evening libation). 

Thus they finished the sacrifice by the “silent praise.” Having thus 
finished the sacrifice by means “of the silent praise” they obtained the 
last mantra required for the safety of the sacrifice.** The sacrifice is 
finished when the Hotar repeats the “silent praise.” 

Should any one abuse the Hotar or curse him after having repeated 
the “silent praise,” he should tell him (the man who abuses or curses him) 
that he (the abuser) would be hurt by doing so. 

(In order to make abuses or curses retort upon their author, the 
Hotar repeats the following mantra :) “ At morning we (the Hotars) 

finish to-day this sacrifice after having repeated the “silent praise.” Just 
as one receives a guest (who comes to our houses) with ceremony, in the 
same way we receive (the sacrifice as our guest with due honours) by 
repeating this (silent praise).” He who having such a knowledge should 
abuse or curse the Hotar after he has repeated the “ silent praise,” suffers 
injury. Thence he who has such a knowledge should not abuse or curse, 
after the “silent praise” has been repeated. 

32. 

{On the Meaning of the Silent Praise.) 

•The “silent praise” are the eyes of. the (three) libations. BhAragnir, 
&.Q., are the two eyes of the morning libation. Indro jyotir, &c., aie the two 
eyes [141] of the midday libation. SAryo jyotir, &c., are the two eyes of 
the evening libation. He who has such a knowledge, prospers by means 
of the three libations which are provided with eyes, and goes by means 
of such libations to the celestial world. 

This “ silent praise ” is the eye of the sacrifice (the sacrificial man). 
There being only one of the “ great words ”_(6hrlr, bhuvah, svar), (in the 
“silent praise” of every libation), it must be repeated twice, for, though the 
eye is (according to its substance) only one, it is double (in its appear- 
ance). 

The “ silent praise ” is the root of the sacrifice. Should a Hotar wish 
to deprive any sacrificer of his standing place, then he must not at his 
sacrifice repeat the “ silent praise ;” the sacrificer then perishes along 
with his sacrifice (the sacrificial personage) which thus has become 
rootless. 

*’ The saoriflco is bolieved to be a chain; none of its links is to be broken. II 
finished, it is rolled np. The last mantra represents the last link. Without the last link, 
a chain cannot be wound up. 


About this they say : the Hotar ought to recite (it at any rate) ; for it 
is for tlie priest’s own benefit when the Hotar repeats the “silent praise.” 
In the priest rests the whole sacrifice, and the sacrificer in the sacrifice. 
Thence the “ silent praise,’’ ouglit to be repeated. 


FIFTH CHAPTER. 

The Different Parts of the Ajya. Sdstra : Ahdca, Nivid, Sukta.) 

33. 

The call, sorhaacom^ (called dhava) is the Brahma ; [142j the address 
(Nivid)' is the ffjatram (royal power), and the hymn (sAkta) are the subjects 
(vis). By repeating (first) the call sothsdvom (representing the Brahma), 
and then setting forth the titles (representing the royal power), the Hotar 
joins subsequently the Ksatram to the Brahma. By repeating the Nivid 
before he recites the hymn, he joins subsequently the subjects to the 
Ksatram, the Ksatram being the Nivid, and the hymn the subjects. 

Should the Hotar wish to deprive the sacrificer of his Kgatram, he 

* This formnla, which is very frequently used, is only a corruption and con- 
traction of qqiq let ns both repeat the Sftstra. To this call by the Hotar 

the Adhvaryu responds with the words : we repeat, God! (deva meaning 

here only priest). This call of the Hotar is called Ahdw, and the response of the 
Adhvaryn Pratigdra, See As'ral. 8r. S. 6, 9, where the following rules regard- 
ing the repetition of the Ahdva, by which the Adhvaryu is informed that the Hotar 
Is a tont to repMt his recitation, are given : wqm: g iwfiiN eansm: 

gtd fN^rssflis; this Ah&va (the call aomsdvom with a loud voice by the Hotar) takes place at 
the commencement of the Astras at the morning libation, and at the beginning of the 
several parts of the Sastras (as in those of the Pra-nga £>&stra), and everywhere (at all 
bdstras) within the Sdstra of which it forms an integral part. The first syllable ^ is 
always pluto, f.e., spoken with three moras, and also the om Ipranav) at the end. In the 
Prayogas it is thus written : At the midday libation, the dhava is preceded by 

the word Adhvaryu (Asv. Sr. S. 5, 14), which is wanting at the morning libation. At the 
evening libation, there is another modification of the dhava, vis., the syllable 

so being repeated twice. This dhava is regarded as a matter of great importance, and 
required at the beginning of all .''astra.s, be they recited by the Hotar, or the Maitravarnna 
or Brahmaniichhansi or the Achhavaka. (See S, 12.) 

> The Nivid is an address either to a single deity or to a class of deities, inviting them 
to enjoy the Soma lil)ation which had been prepared for them. It generally contains the 
enumeration of the titles and the qualities of the respective deities. Its proper place 
is only in the midday and evening libations. All the Nivids for these libations are given 
in full in the Sankhayaua Sr. S. 8,18-2.3. The twelve formulas addressed to Agni which 
are enumerated in 2, .31, are properly, speaking, no Nivid, but only a Purornk, i.e a mere 
preliminary address. They are actually called so in 2, 40. We find the word also in the 
Zend Avesta in the verbal form : mvaedayemi i.e , I address my prayer to such and such 
beings (which are then mentioned). 
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has only to put in the midst of [143] the Nivjd the hymn. By doing 
so, he deprives him of his Ksatram. 

iSliould the Hotar wish to deprive the sacrificer of his subjects (his 
income, &c.) he has only to put in the midst of the hymn the Nivid. 
By doing so, he deprives the sacrificer of his subjects. 

But should he wish to perform the sacrifice in such a way as to 
keep the sacrificer in the proper possession of all he had {Brahma, 
K.^alra, or Vikf, then he must first repeat the aham (sorhstlvom,) then 
the nivid, and (lastly) the sukta (hymn). This is the proper performance 
for all (the three castes). 

Prajapati was in the beginning only one (not distinguished from 
the world). He felt a desire of creating (beings) and (thus) multiplying 
himself. (Therefore) he underwent austerities, and remained silent. 
After a year had elapsed, he uttered twelve times (words) which con- 
stitute the Nivid of twelve sentences. After this Nivid had been pro- 
nounced, all creatures were produced. 

(That the world had been created by means of the Nivid) ibis' saw 
(also) a Ri§i {Ktitsa by name) when repeating the following verse in 
which there is an allusion to it : sa pArvayd nivida (1, 96, 2) i.e., “he 
“ (Agni) created through the first Nivid, through the praise of life in 
“ songs, all the creatures of the Manus (regents of large periods of time) ; 

“ through his lustre shining everywhere (he made) the heavens and 
■‘water; the gods (priests) kept Agni (back on earth), the giver of 
“ treasures.” 

This is the reason that the Hotar gets offspring, when he puts the 
Nivid before the hymn {sAkta). He who has such a knowledge, is blessed 
with children and cattle. 

34. 

[144] {The Several Words of the Nivid are Explained). 

The Hotar repeats : Arjnir deveddhah,* i.e., Agni lighted by the 
gods. The Agni lighted by the gods is that Agni (in heaven) ; for the 
gods kindled him. By these words, he (the Hotar) has command over 
that Agni in that world (the fire in heavenh 

The Hotar repeats : Agnir mauviddhaJ}, i.e., Agni lighted by 
men. The Agni lighted by men is this one (on earth) ; for men lighted 
him. Thus he has command over Agni who is in this world (on earth). 

’ That is to say, if he does not wish to deprive one of the royal caste of his nobility, 
or a Vaisya of his caste. 

‘ The address to Agni at the Darsaptlrnamasa-isti, after the names of the chief 
patriarchs (pravara) of the sacriflcer's family have been pronounced, is jnst like this one 
mentioned here, which is required at the Ajya .SSstra. Asval. Sr. 8. 1, 3, 

18 
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The Hotar repeats ; Agnih susamit, i.e., Agni who lights well. 
This is Vayu. For Vayu lights himself through himself and all that 
exists. Thus he has command over Vayu in the airy region. 

He repeats : hold demavritah, i.e., the Hotar chosen by the gods. 
The Hotar chosen by the gods is that Agni (in heaven). For he is every- 
where chosen by the gods. Thus he has command over him in that 
world (heaven). 

He repeats : hotd manuvritah, i.e., the Hotar chosen by men. The 
Hotar chosen by men is this Agni (on earth). For this Agni is every- 
where cliosen by men. Thus the Hotar has command over Agni in this 
world. 

[Te repeats : inaviir yajndndm, i.e., the carrier of sacrifices. 
Vayu is the carrier of sacrifices. For, when he blows (prdmti), then the 
sacrifice exists, and consequently the Agnihotram. Thus he has command 
over Vayu in the airy region. 

He repeats : rathir adlivardndm, i.e., proprietor of the carriage 
[ 145 ] laden with offerings. The proprietor of the carriage 
laden with offerings is that one (Agni in heaven, Aditya). For he moves 
to his place (to which he wishes to go), just as one who has a carriage. 
Thiis the Hotar has command over him (Agni) in this world. 

He repeats : atilrto hotd, i.e., the Hotar who is not to be overcome. 
This Agni (the Agni on earth) is the Hotar who is not to be overcome. 
None can come across his way. Thus the Hotar has command over 
Agni in this world (on earth). 

He repeats : turnir havydmt, i.e., the runner who carries the offerings. 
Vayu is the runner who carries the offerings. For ^Viyu runs in an 
instant through the whole universe ; he carries the offerings to the gods. 
Thus he has command over Vtlyu in the airy region. 

He repeats: d devo devdn vahjat, i.e., may the god bring hither 
the gods. That god (Agni in heaven) is it who brings hither the gods. 
Thus he has command over that (Agni) in that world. 

He repeats : yak^ad agnir devo de^dn, i.e., may Agni, the god, repeat 
the sacrificial mantras addressed to the gods. This Agni is it who 
repeats the sacrificial mantras addressed to the gods. Thus he has 
command over Agni in this world. 

He repeats : so adhvard harati, jdtaveddJi, i.e. may Jfitavedds (Agnil 
prepare the sacred food. Vayu is Jatavedas. Vayu makes the whole 
universe. Thus he has command over Vayu in the airy region. 
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35. 

(On the Recitation of the SAkta of the Ajya Sastra. The Peculiar 
Recitation of the First Verse Represents Copulation.) * 

(When the Hotar repeats; the (seven) Anustubh verses : pi’o vo 
devaya agnaye (3, 13), he separates [14»6] the first pada (from the second 
one). For a female divaricates her thighs (at the time of coitus.) He joins 
the two last padas (when repeating the hymn). For a male contracts his 
thighs (at the time of coitus), This (represents) copulation. Thus he 
performs the act of copulation (in a mystical way) at the very beginning 
of the recitation (of the Ajya ^astra), in order to produce (offspring and 
cattle for the sacrificer). He who has such a knowledge, is blessed with 
the production of offspring and cattle. 

By separating, the two first padas when repeating (this hymn), he 
thus makes the hindpart of the weapon (represented by the Ajya ^stra) 
very thick, and by joining the two latter padas (of the hymn), he makes 
its forepart thin. (The same is the case with) an iron club or with an 
ase (that is to say, the forepart, the shaft is thin, and the (iron) part of 
them thick). Thus he strikes a blow with the weapon at his enemy and 
adversary. Whatever (enemy) of his is to be put down, this weapon will 
accomplish it, 

36. 

{Why the B-otfi Priests Repair to the Dhi^uyas or Fire Places, stretching a 
Straight Liiie from the Agnidhra Hearth. On the Name of the Ajya 
Sastra. The Sastra of the Achhdvdka belongs to Indra Agni). 

The Devas and the Asuras were fighting in these worlds. The 
Devas had made the Sadas (sitting place) of the priests (on the right side 
of the Uttara, Vedi) their residence. But the Asuras turned them out of 
it. They then repaired to the Agnidhra^ hearth (on the left of the 
Uttara Vedi). Thence they were [147] not conquered by the Asuras. 
Therefore, the priests take their seats near the Agnidhra, and not in 
the Sadas. For, when sitting near rhe Agnidhra, they are held (from dhri 
to hold). Thence that hearth is called Agnidhra. 

The Asuras extinguished the fires of the sitting place of the 
Devas. But the Devas took the lix’es (which they required) for their 
sitting places * from the Agnidhra. By means of them they defeated 

* The legend is here related, in order to account for the fact, that the priests when 
pertonning the Sastras, have their usual sitting place near the Mrtrjdlii/o fire and take 
their seats (dhiinya) near the Agnidhra fire. 

The places to which the Brahmanam alludes are the so-called DUitnyas, extending 
in a straight lino from the Marjali to the Agnidhra fire. They are. eight in number, all 
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the Asuras aud Raksas, and drove them out. Thence the sacrificers, 
by taking out the different fires (required) from the Agnidhra, defeat the 
Asuras and Raksasas and turn them out. 

They conquered (ajayanta) by means of the (four) Ajya Sastras 
at the morning libation and entered (the place) which they had conquered. 
Thence the name djya (from ji to conquer, and a-yd to come near, 
enter). 

Among the bodies of the minor Hotri priests (Maitravaruna, 
Brahmanachhansi, and Achhavaka), that of the Achhavaka was missing 
when they conquered aud entered (the place) ; for in his body Agni 
and Indra had taken up their abode. Agni and Indra are of all the 
gods the strongest, mightiest, defeating best (the enemies), the most 
excellent, saving best (their friends). Thence the ^astra of the Achha- 
vaka ^ at the morning libation belongs to [1481 Indra and Agni (whilst in 
those of the other Hotri priests, Agni alone is praised). For Indi'a and 
Agni took their abode in his (the Achhavaka’s) body. Thence the other 
Hotfi priests walk first to their sitting places, aud last comes the 
Achhavaka. For he who is behind, is missing ; he will join (the others) 
at a later time. 

Thence the sacrilicer should have a very strong Bahvpcha ' 
Brahmana to repeat the Achhavaka ^astra, for only then (if he be strong) 
his (the priest’s) body will not be missing. 

37 . 

{On the Meaning of the Ajya and Pra-uga Sastras. How they correspond 

idth their respective Stotras. On theYdjyd of the Hotar.) 

The sacrifice is the carriage of the gods. The Ajya and Pra-uga 
t^astras are the two reins between (the carriage and the horses). By 
repeating the Ajya Sastra after the Pavamanah Stotra (has been 
sung by the Sama singers), and the Pra-uga after the Ajya Stotra,® 

occupied by the so-called Hotri priests in the following order, commencing from the 
Marjali fire : Maitravaruna, Hotar, Brahmanachhansi, Potar, Ncstar, Achh&v&ka, aud 
.\guid. Before each of these priests there is a small earthen ring, in which sand, dust, &c., 
are thrown and a little fire lighted on it for the protection of the Hotri priest who stands 
near it. See Mahidhara’s commentary on tho Vajasancya Samhitii, p. 151-62, ed. Weber, 
and the Katiya Sutras 8, C, 16-23. (p. 708-10, ed. Weber). 

’ Tho Sastra of the Achhfivaka consists of a hyiuu addressed to ludragni, viz., 
indrcignfd jatawi (3, 12). 

' This means a Rigvedi, i.e., a repeater of the mantras, of which tho Higvoda 
Kamhita is made up. 

’Eaehbastram or recitation of one of tho Hotri priests pre-supposes a Stotram, 
or performance of tho Sama singers. There are always as many sastras as there are 
Stotras. 
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the Hotar holds asunder the reins of the carriage of the gods, in order 
to prevent it from being broken to pieces. In imitation thereof 
charioteers hold asunder the reins of human carriages. Neither the 
divine nor the human carriage of him who has such a knowledge will 
be broken. 

They (the theologians) ask : How does the Ajya ^astra of the Hojar 
which belongs to Agni, correspond with the Pavamanya verses (for the 
fermentation of the Soma juice) which are chanted by the Sama singers, 
(the rule being) that the ^astra [ 149 ] should be just like the Stotra?*'* 
(The answer is ;) Agni is mandf}, ie., purifying, as even a Risi 
(already) said : Afjnir risify pavamanali (9, 66, 20). The Ajya ^astra, 
which begins with verses addressed to Agni, thus corresponds with 
the Pavamanya verses of the Stotra (for Agni is also pavamanah). 

They ask : Why is the Stotram of the Sama singers in the Gayatri, 
and the Ajya ^astra of the Hotar in the Auustubh metre, (the rule 
being) that the Stotram must be like the ^astram (i.e., both must be 
of the same metre) ? He ought to answer : one ought to look pnly to the 
total. There, are seven verses (i.e., the hymn of the Ajya ^astra) in 
the Anustubh metre ; by repeating the first and last verses thrice, the 
number is brought to eleven ; as the twelfth verse, the Yajya, in the 
Virat metre is to be counted, for the metres are not changed by an 
excess of one or two syllables. “ These twelve (Anustubhs) are equal 
to sixteen Gayatris, The SJastra being in the Anustubh metre, cor- 
responds with the Gayatris of the Stotram (the metres thus being 
equalized). 

The Yajya mantra (belonging to the Ajya ^astra of the Hotar) is, 
agna indraseha ddsuso (3, 25, 4.) Jnstead of the regular order indragni, 
there is agna indraseha in the Yajya, Agni thus being first ; but this 
must be so, for) these two (deities) did not conquer, as Indragni, but 
they conquered, when being made, Agnendrdu. The reason that the 
Hotar repeats a YajyA verse addressed to Agni-Indra is that he might 
be victorious. This verse is in the Virat metre, which consists of thirty- 
three syllables. [ 150 } There are thirty-three gods, viz. : eight Vasus, 
eleven Rudras, twelve Adityas, one Prajapati, and one Vasatkiira., Thus 
he makes the deities participate in the syllables at the very first recita- 
tion (the Ajya ^astra being the first among the twelve recitations of 

There appeared to be an exception to the rule in the fact that the iSastra and 
tho Stotra have not the same deity, the tirat being addressed to Agui, and the latter to 
Indra, whilst, according to the rule, both tiastra and Stotra ought to refer to one and 
the same deity. 

'* The Aniiytubh has thirty-two syllables, but tho Virat thirty-three. 
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the Soma- day). According to the order of the (thirty-three) syllables, the 
gods severally (one after the other) drink (the Soma). Thus the deities 
are satisfied by the vessel holding the gods, ' ’ 

They ask, Why is the Yajya verse addressed to Agni-Indra, whilst 
the Ajya ^astra of the Hotar belongs to Agni alone, (the rule being) 
that the Yajya verse is to correspond with the Sastra (to which it be- 
longs) ? (The answer is) The Agni-Indra-Yajyii is the same with the 
Indra-Agui one ; and this Sastra belongs to Indra-Agni, as may be seen 
from the (Aindragna) Graha (mantra), and the “ silent praise ” (used at 
this occasion). For the Adhvaryu takes the Graha under the recital of 
the following mantra : mdr&jni dgatam sutam^ ^ (3, 12, 1. Vajasaneya- 
Samhita 7,31), i.e., “Come ye, Indra and Agni! to the Soma juice, 
(which is like a) fine cloud. Drink of it, driven by your mind. ” The 
“ silent praise ” is, bhuv agnir jyotir jyotir agnir, indro jyotir bhuvo 
jyotir indrah ; suryo jyotir jyotih svah suryali. Thus the Yajya verse is 
in accordance with the ^astram. 

38 . 

[The Japa which is Repeated before the Libations from the Dvidevalya 
Grahas are given. Its Several Sentences Explained.) 

The Japa which the Hotar rauttei’s, is the seed. [ 151 ] The 
effusion of seed is inaudible ; so is the Japa. It is, as it were, the 
efiusion of the seed. 

This mystical devapdtra, i.e., vcs-scl holding the gods, is here the Yajya verso 
in the Virat metre. 

n This is the Yajya mantra which is repeated by the AchbavSka. 

“ This Japa or inaudible utterance of words is the very commencement of the Ajya 
.Sastra. It is given in full, Asval. .'-r. S. 5, 9. First the .\dhvarya is called upon by the 
Hotar to turn away his face with the words : i.e.. Away, Adhvaryu ! Then he 

commences the /apa with the words : &c. (sec 2, 24). We here give the whole of 

it : 

i.e., “ May the father Matarisvan (wind, breath) make the verse feet without a breach ! 
May the Kavis repeat the recitations without a breach ! May Soma, the all-possessing, 
guide our performances ! M ay Brihaspati repeat the recitations (and) the joyful 
choruses! Viich (speech) is life, she has the whole life. She is life. Who will repeat 
this (bastra) ? Ho (i.e., I, the Hotar, representing Yach) wilt reimat it." From the 
contents of this Japa, it is evident that tho Hotar invokes the deities presiding over 
breath, speech, and literary skill, for a successful recitation of the whole t’astra, to 
accomplish which is regarded as an arduous task. In one of tho sentences of this Japa 
tho repeaters arc called kavis, which appears to have been the more ancient name of 
the Hotri priests. It is mentioned as signifying a class of priests in the Zend-Avesta 
also. 



103 


He mutters the Japa before the call sorhsdvom. For all that is 
repeated after the call, soihsdmm, forms part of the Sastra. The Hotar 
addresses this call {Horhscivom) to the Adhvaryu, when the latter with his 
face turned away is lying prostrate on the earth (using the two hands as 
his two forelegs like beasts). For four-footed beings (animals) emit their 
sperms (at the time of copulation) having turned their faces away from 
one another. He (the Adhvaryu) then stands upright on his two legs. 
For two-footed beings (men) emit their sperms when facing one another 
in a straight line. 

(The several sentences of the Japa are now explained). 

He mutters, pitd matarisvd. The breath is pita (father), and the 
breath is matarisvd ; the breath is seed. 

[152] By repeating these words, he (the Ilotar) emits the seed 
(for a spiritual bkith). 

Achhidrd, pada dhd.^^ Aelihidrd, i.e., without breach, is seed. 
Thence a being which is unbroken (a whole) rises out of the seed. 

Achhidrd uhthd havayah saihsann. Those who have learnt by heart 
(the mantras) are called havis. The sentence means ^ “ They produced 
this unbroken (matter), i.e., the seed.” 

Soino vihavid—samsi^at. Brihaspati is Brahma ; the Soma, who is 
praised by the singers, is the Ksatram. The nith&ni and uhthd maddni 
are the ^astras. By repeating this sentence, the Hotar recites his 
Sastras, instigated {prasuta) by the divine Brahma and by the divine 
Ksatra. Both these (Brihaspati and Soma) preside over the whole 
creation, whatever exists. For all that the Hotar is doing without being 
Incited by these two (deities), is not done. (Just as) they reproach one (in 
common life, when something is done without order, saying) he has done 
what was not done (not to be done). Of him who has such a knowledge 
all that is done will be done, and nothing that is done be undone. 

Vag-dyur. Ayul} (life) is breath; seed is breath; the womb is 
vdeh. By repeating this sentence, he pours the seed into the womb. 

Kaidam-sayhsi^yati. Kol} (who ?) is Prajupati. The meaning of the 
sentence is, Prajapati will generate. 

39. 

(On the Meaning of the Six Members of the “ Silent Praise,” and the Twelve 
Members of the Puroruk. Why J dtavedds is mentioned in the Puroruk. 
The Meaning of the Ajya-siihta,) 

Having called soihsdvom, he recites the “ silent praise.” This trans- 


“ ABval., dhdt. 
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forms the seed (represented by [ 158 ] the Japa). First the effusion of 
the seed takes place ; then follows its transformation. 

He repeats tlie ‘‘ silent praise ” without proper articulation of the 
voice ’ ® (in order to make its proper words unintelligible even to those who 
stand nearest). For, in the same way, the seeds are transformed (going 
across one another). 

He repeats the “silent praise ’’ in six padas’^ (t.e., stopping six 
times). For man is six-fold, having six limbs. Thus he produces by 
transformation the soul as six-fold, consisting of six parts. 

After having repeated the “ silent praise,” he repeats the PuroriiTt 
(Nivid 2, 34 j. Thus he brings forth (as a birth) the seed which had been 
transformed. The transformation (of the seed) occurs first ; then follows 
birth. 

He repeats the Puroriik with a loud voice. Thus hq brings him (the 
mystical body of the sacrifice!') forth with a loud voice (crying). 

He repeats it in twelve padas. The year has twelve months ; Prajfi- 
pati is the year ; he is the producer of the whole universe. He who is the 
producer of the whole universe, produces also him (the sacrificer) and 
'provides him) with offspring and cattle for propagation. He who has 
such a knowledge, prospers in offspring and cattle. 

He repeats a Puroruk addressed to Jdtavedas'^^ (Agni), the word Jata- 
vedas occurring in the last (twelfth part (of it). 

[ 164 ] They ask, Why do they repeat at the morning libation a 
Puroruk addressed to Jatavedas, whereas this deity has its proper place 
at the evening libation ? (The answer is) Jatavedas is life. For he 
knows (veda) all that are born. As many as he knows of are born (jatd- 
ndm), so many (only) exist. How could those exist of whom he does not 
know (that they are born ?) Whosoever (what sacrificer) knows that he 
himself is made a new man (by means of the Ajya ^astra), he has a good 
knowledge. 

40 . 

He repeats the (hymn), pra ro devdya Ar/naije (3, 13). (The word) 
pra means prdna (life). For all these beings move only after having been 

This is called : tira iva, i.e,, across as it were. 

■' Its six parts are as follows : (1) (2) (3j (4) 

(5) (6) See As'val. hr. S. 6, 8. Properly speaking, the ‘'silent 

praise ” consists only of three padas. See Ait. Br. 2, SI. 

" This refers to the last pada of the Purornk or Nivid, where Agni is mentioned by 
the name of Jatavedas. See 2, 34. 

'* This is an explanation of the name “ Jatavedas.” 

This is the Ajya-sflkta, the chief part of the Ajya-sastra. 
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endowed with prdTjLa, Thus the Hotar produces the prdr^a (for the sacri- 
ficer), and makes it ready (for use). 

He repeats, didivdrhsam apArvyam (3,13, 5).’* For the mind has 
become shining {diddya], and nothing exists anterior {apArvyarti) to 
the mind. Thus he produces the mind (of the sacrificer), and makes ,it 
(ready for use). 

He repeats, so ho^ sarmdni vitaye (4). Vdch is sarma (refuge). For 
they say about one who is repeating with his speech (the words of 
another). “ I have stopped his talkativeness (sarmavat). By C1651 
repeating this vsrse, the Hotar produces speech (in the sacrificer), and 
makes it ready (for use). 

He repeats, uta no brahman (6). Brahma is the sense of hearing. 
For, by means of the ear, one hears the Brahma ; * ’ Brahma is placed in 
the ear. By repeating this verse, he produces (in the sacrificer) the sense 
of bearing, and makes it ready (for use). 

He repeats, so yantd vipra (3). The air exhaled is YantA, i.e., restrainer. 
For the air inhaled (prdrjia) is held back by the air exhaled (apdna), 
and does (consequently) not turn away. By repeating this verse, he 
produces the apdna (in the sacrificer), and makes it ready (for use\ 

He repeats, fitavd yasya rodasi (2). Rita, i.e., true is the eye. For 
if two men have a dispute with one another (about anything), they believe 
him who says, “I have seen it by the exertion of (my own) eyes. ’ By 
repeating this verse, he produces the eye (in the sacrifice), and makes it 
ready (for use). 

With the verse, nd no rdsva (7), he concludes. The whole (man) 
“endowed with thousand-fold gifts, with offspring, and thriving well," ** 
is the dtmd (soul). By repeating this verse, he thus produces the soul as 
the aggregate man, and makes it ready (for use). 

He repeats a Ydjya mantra. The Tdjyd is a gift, meritorious, and 

Though in the Shkta the fifth verse, it is the second, if this hymn is used as the 
principal part of the Ajya Sastra. 

** The words, are no doubt an idiomatical phrase of the ancient 

Sanskrit, the exact meaning of which it is now impossible to determine, Sfiyana ex- 
piains it in the following way : eqiT i 

nwinj I ^ fSl*S wsfle flWilh The irreeular form instead of«^ he takes 

a Vedic anomaly. The phrase, he further adds, is applied in common life when one’s 
speech is stopped. The author of the Brfihmana adduces this phrase only in iilnstration 
of the supposed identity of Vach with Sarma. 

Sty. takes it in the sense of Veda, which appears to be the right interpretation, 
if the word is restricted to the Mantras. 

** These are words of the U antra. 

14 
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fortune. By repeating it, he makes him (the sacrificer) a pure (goddess) 
of fortune *’ and prepares her for assisting him. 

^ He who has such a knowledge, merges in the deities, after having 
been identified with the metres, £ 166 ] the deites, the Brahma, and 
immortality. He who thus knows how to become identified with metres, 
<ic., has (certainly) a good knowledge ; it is beyond the soul and beyond 
any deity (i. e., this knowledge is of higher value than the soul, or any 
god). 

41 . 

(The Meaning of the Several Verses of the Ajya Stlkta.) 

He repeats the “silent praise” in six padas. There are six seasons. 
By doing so, he makes the seasons and enters them. 

He repeats the Puronik in twelve padas. There are twelve months. 
By doing so, he makes the months and enters them. 

He repeats, pra vo devaya (3, 13). Pra is the air. For all beings 
go after air. By repeating this verse, he makes the air and enters it. 

He repeats, didivdrhsam. The sun is diddya, nothing is earlier*^ than 
the sun. By repeating this verse, he makes the sun and enters it. 

He repeats, sa nafy sarmdvLh vitaye. ^armdvi (places of refuge) means 
Agni. He, gives nourishment. By repeating this verse, he makes Agni 
and enters Agni. 

He repeats, uta no hralman. 'J'he moon is Brahma. By repeating 
this verse, he makes the moon and enters her. 

He repeats, sa yantd. Vayu is yantd (.the restraiuer) ; for by Vayu 
(wind) the universe is kept up, who prevents the air from gathering in the 
atmosphere only. By repeating this verse, he makes Vayu and enters 
him. 

[ 157 ] He repeats, ritdvd yasya I'odasi. Heaven and earth are the 
two rodas. Thus he makes heaven and earth and enters them. 

He concludes with the verse, nd no rdsva. The year is a whole with 
thousand-fold gifts, produces, and well-being. Thus he makes the year 
as a whole and enters it. 

He repeats a Yajya mantra. The Yajya is rain (and rain is) light- 
ning. For lightning (produces) rain, and rain gives food. Thus he makes 
lightning and enters it. lie who has such a knowledge, becomes identified 
with (all) these things ’* and with the deities. 

’* The word lak^mi here evidently expresses the idea of "destiny” in general. 

” The Ajya-sflkta (3, 13), which has been explained in the preceding chapter, is here 
explained again. 

” This is an explanation of the term upfirvyum in the verso in question • 

’* Such as the seasons, months, Agni, &e., which are severally mentioned in this 
paragraph. 
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FIRST CHAPTER. 

[ 168 ] (The Pra~ngn ^astra. Vainthdrn. The Nivide.) 

(The Pra-uga ^stra.) * 

1 . 

(The deities of the Pra-uga Rostra.) 

The Pra-uga ^tra is the recitation appropriate to the Soma offer- 

‘ The Pra-nga S'astra is the most pecnliar of all the recitations by the Hotar 
on the day of the Soma feast ; for it comprises a larger number of deities, divided 
into regniar sections, than any other one, and has neither a proper Nivid, nor Pragtthas, 
nor Dhayyds, nor Sdktas, as we constantly find at the S'astrai^of the midday and evening 
libations. It consists only of the verses in seven sections, mentioned in the Rigveda- ' 
Samhita (1, 2-3). Bach section is preceded by a so-called Paroruh, along with the Ahflva. 
Before the Pnrornk of the first section there are, besides, the Bimkfira and the three 
great words required. I here write these introductory words in the same order in which 
they are repeated by the Hotri-priests up to the present day : 

mjpHm iisr* i Rrtr 

May Vfiyu who walks first, bo the enjoyer of the sacrificer, come with his mind to the 
sacrifice ; (may he come) the happy with his happy crowd ! Om 1 Come, O Yfiyu, &o. 

The Puroruk of the second triplet (1. 2, 4-6), which is addressed to Indravfiyu, is : 

iRT ^ I faro 

i.e., the two divine men who come of golden paths, the two masters (who are) for protec- 
tion, Indra and Tfiyn, the happy ones, &c. 

Puroruk of the third triplet, which is addressed to Mitra-Varuna (1, 2, 7>9); 

• VRMT iraRi W(9X 1 RWfRT RRRmf ^ Kavyas 

(descendants of the Kavis), the two king;s (who are distinguished) through skilful perform- 
ance (of sacrifices) at home, and who destroy the enemies in the combat . 

Puroruk of the fourth triplet, which is addressed to the Asvin, (1, 3, 1-3) : 

O ^ RTTRf I MVWT wfiRT 

Ve two divine Adhvaryns whose skin is s»n-Iiko, come up with (your) carriage ; may ye 
anoint the sacrifice with honey ! 

Puroruk before the fifth triplet, which is addressed to Indra (1, 8, 4-fi) : 

MRIRf R Indra who 

is most stimulated (to action) through the recitations (of the Hotris), and is the lord of 
booty, he, with his two yellow horses, the friend of the Soma drops. 

Puroruk before the sixth triplet, which is addressed to the Vii ve Devfth (1, 8, 7-9) : 

well-adorned to this sacrifice ; may these gods come to this sacrifice with divine thought, 
favourably accepting the seat (prepared for them) at the preparation (by cooking) of the 
self-making sacrifice (t.e., of the sacrificial personage whose body is always restored by 
itself, when the sacrificial rites are performed) ; (may) all (come) to drink the Soma I 
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ings from the Grahaa. Nine* such Grahas are taken at the morning. 
With nine [159J verses forming the Bahis-pavam&na chant,* they are 
praised by singers. After the singers have finished [160] their chant, the 
Adhvaryu takes the tenth Graha (for the Alvins) ; the sound “ hitii" 
uttered by singers when chanting the other verses, counts as the tenth 
part. Thus, an equality* of the Grahas and verses of the chant is obtained. 

The Hotar repeats a triplet addressed to Vayu (1, 2, 1-3). By this 
the Vayu graha is celebrated. He repeats a triplet addressed to Indra- 
Vayu (1, 2, 4-6). By this the Indra-Vayu graha is celebrated. He repeats 
a triplet addressed to Mitra, Varuna. By this the Mitra-Varuna graha is 
celebrated. He repeats a triplet addressed to the Advins (1, 3, 1-3). By 
this the Aivin graha is celebrated. He repeats a triplet addressed to 
Indra (1, 3, 4-6). By this the ^ukra and Manthi grahas are celebrated. 
He repeats a triplet addressed to the Vi^ve DevSh (1, 3, 7-9). By this 
the Agrayana graha is celebrated. He repeats a triplet addressed to 
Sarasvati (1, 3, 10-12), though there is no Sarasvati graha (no such vessel 
as in the other cases). Sarasvati is Speech. Whatever grahas are taken 
by means of Speech (under recital of a mantra), all these are celebrated 
by means of ^astras. He who has such a knowledge gets (thus) cele- 
brated (all his Grahaa). 

2 . 

( On the Meaning of the Several Parts of the Pra-uga ^aatra.) 

By means of the Pra-uga ^astra one obtains food. In (each 
part of ) the Pra-uga ^astra, there is always another deity praised, and 
(thus) always another being celebrated. He who has such a knowledge 
[161], keeps different kinds of food in his Grahas.* The Pra-uga 
^astra is, as it were, most intimately connected with the sacrificer. 
Thence they say, the greatest attention is to be paid to it by the sacrificer. 
For by means of it the Hotar makes him (his new body) ready. 

Pnrornk before the seventh triplet, which is addressed to Sarasvati (1, 8, 10-lJ) : 

^ (invoke) the goddess 

of Speech with my excellent speech at this sacrifice ; we invoke Sarasvati, &o. (Sapta- 
h&ntra). 

* Theriine Grahas here alluded to are the Upfimsn, Antaryfima, Vftyava, Aindravftyava. 
Maltrfivarnna,Aavina,t)'ukra,Manthis Agrayana. The libations from these nipe Grahas 
belong to the Bahis'pavamfina Stotra, and the Pra-nga Sastra. 

* See page 120. 

* The expression in the original is, to id tammd, no doubt an idiomatical expression, 

Implying " this and that is the same." ’ 

The whole Pra-nga is intended for providing the sacrificer with food. A variety 
in food' in produced by changing the deities in every part of the Sastra. 
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He repeats a triplet, addressed to V&yu, because they say, life is Vayu, 
seed is life. Seed is first produced (in the body) before a man is produced 
.(out of it). By repeating a triplet addressed to Vayu, the Hotar makes 
the prma (air inhaled) of the sacrificer. 

He repeats a triplet, addressed to Indra and Vayu. Where there is 
■prd,v.a (air inhaled), there is apdna (air exhaled). By repeating a triplet, 
addressed to Indra and Vayu, he thus makes the prd^ia and apdm of the 
sacrificer. 

He repeats a triplet, addressed to Mitra-Varuna. That is done, 
because they say, the eye is first produced when a human being is being 
called into existence. By repeating a triplet, addressed to Mitra-Varuna, 
he thus makes eyes to the sacrificer. 

He repeats a triplet, addressed to the Aifvins. Because parents say, 
in their conversations about a child when it is born, “ it has the ■ desire of 
listening (to us) ; it is very attentive.” By repeating a triplet, addressed 
to the AjJvins, he makes to the sacrificer the sense of hearing. 

He repeats a triplet, addressed to Indra. Because parents say, in 
their conversations about a child, when it is born, “ it endeavours to raise 
its neck, then its head.” By repeating a triplet, addressed to Indra, he 
makes to the sacrificer, strength. 

He repeats a triplet, addressed to Viive Dev&h. Because a child 
when it is born, uses hands and feet [1621 after (it has been able to use 
the eye, ear, and to raise its neck). The limbs (for they are many) belong 
to the Vidve Devah, z.e., All Gods. By repeating a triplet, addressed to 
the Vidve Devah, he thus makes the limbs to the sacrificer. 

He repeats a triplet, addressed to Sarasvati. Because Speech enters 
the child, when it is bom, last. Sarasvati is speech. By repeating a 
triplet, addressed to Sarasvati, he thus makes speech to the sacrificer. 

The Hotar who has such a knowledge, as well as the sacrificer for 
whom the Hotri priests repeat the recitations (^astras), are, though 
already born (from their mother), born again from all these deities, from 
all the recitations (^astras), from all the metres, from all the triplets of 
the Pra-uga Sastra, from all the (three) libations. 

3. 

(The Hotar has it in his power to deprive the Sacrificer of hislife, &c., by not 
repeating the several parts of the Pra-uga ^astra in the proper way.) 

This Pra-uga ^astra represents the vital airs. The Hotar addresses, 
this recitation to seven deities. For there are seven vital airs in the 
head. By doing so, the Hotar places the vital airs in the head (of the 
sacrificer). 


' 4 * 
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There ia the question asked. Whether the Hotar might be able 
to produce woe as well as happiness to the sacrificer ? (The answer 
is) He who might be the Hotar of the sacrificer at that time (when 
the Pra-uga £?astra is to be repeated) can do with him what he 
pleases. If he think, “ I will separate him from his vital airs,” he need 
only repeat the triplet addressed to Vayu confusedly, or forego a 
pada, by which means the (several parts of the) triplet become con- 
C163] fused. In this manner, he separates him (the sacrificer) whom he 
wishes so to separate, from his vital airs. 

Should he think, “I will separate him from his pj’dva and apdtia,” 
he need only repeat the triplet addressed to Indra-Vayu confusedly, or 
forego a pada. In this way, the triplet becomes confused, and he thus 
separates the sacrificer, whom he wishes so to separate, from his iprana 
and apana. 

Should he think, “ I will separate the sacrificer from his eye,” he need 
only repeat the triplet addressed to llitra-Vamna confusedly, or forego 
a pada. In this way the triplet becomes confused, and he thus separates 
the sacrificer, whom he wishes so to separate, from his eye. 

Should he think, “ 1 will separate him from the sense of hearing,” 
he need only repeat the triplet addressed to the Arfvins confusedly, or 
forego a pada. In this way, the triplet becomes confused, and he separates 
the sacrificer, whom he wishes so to separate, from the sense of hearing. 

Should he think, ” I will separate him from his strength,” he need 
only repeat the triplet addressed to Indra confusedly, or forego a pada. 
In this way, the triplet becomes confused, and he separates him, whom he 
wishes so to separate, from his strength. 

Should he think, “ I will separate him from his limbs,” he need only 
repeat the triplet addressed to the Vijjve Dev&h confu.sedly, or forego a 
pada. In this way, the triplet becomes confused, and he separates the 
sacrificer, whom he wishes so to sepaiate, from his limbs. 

Should he think, ” I will separate him from his speech,” he need only 
repeat the triplet addressed to Sarasvati confusedly, or forego a pada 
In this way, the triplet becomes confused, and he separates the [184] 
sacrificer, whom he wishes so to separate, from his speech. 

Should he think, “ I will keep him joined with all his limbs and 
his soul,” he ought to repeat the triplet, as it was first told (to him 
by his master) in the right way. Thus he beeps him joined with all 
his limbs and his whole soul. He who has such a knowledge remains 
joined with all his limbs and the whole soul. 
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(All the DeiUes of the Pra-uga Rostra are said to he forms of Agni.) 

They ask, How (can it be accounted for) that the verses addressed 
to Agni which the Sama singers chant,* are celebrated by a recitation of 
the Hotar commencing with a verse addressed to V^yu, (the rule being) 
that the ^astra exactly corresponds to the Stotra ? (The answer is) 
Those deities are only the bodies of Agni. When Agni is blazing up, 
as it were, that is his Vayu (wind) form. Thu^ he celebrates by means 
of this (V^yu form) that (Agni form). 

Divided into two halves, the fire burns. Indra and Vayu are two. 
That is his Indra- Vayu form. Thus he celebrates by means of this 
(ludra-Vayu form) that (Agni form). 

It moves up and down (when being lighted or extinguished) ; this 
is his Mitra-Varuna form. Thus he celebrates by means of this (Mitra- 
Varuna form) that (Agni form). 

[166] The dangerous touch^ of Agni is his Varuna form. His Mitra 
form is (shown in the fact) that men who make friends with him may sit 
near him, though his touch be dangerous. Thus he celebrates by means 
of these (Mitra and Varuna forms) that (Agni foi-m). 

His Arfvina form is that they produce him by friction through two 
arms and two wooden sticks, the Atlvins being two. Thus he celebrates 
by means of this (Advina form) that (Agni form). 

That he burns with a loud crackling voice, imitating the sound 
bababd, as it were, on account of which all beings flee trembling from him. 
This is his Indra form. Thus the Hotar celebrates by means of the (Indra 
form) Aat (Agni form). 

That they divide him into many parts (when taking fire from the 
hearth), though he is only one. This is his Vi^ve Devah form. Thus the 
Hotar celebrates by means of this (Vi^ve Devah form) that (Agni form). 

That he burns with a roaring noise, uttering speech, as it were. This 
is his Saravati form. Thus the Hotar celebrates by means of this (Saras- 
vati form) that (Agni form). 

In this way, the triplet of the Sama singers* becomes celebrated, 
notwithstanding these (different) deities in the several triplets, for him who 
thus has commenced (the Sastra) with a verse addressed to Vayu. 

• The recitation of the Pra-uga tastra is preceded by the singing of the so-called 
A/ya-stotru : agmi ciydhi vUaije (Sftma-veda 2, 10-12). The deity of it is Agni, whUst the 
deities of the Pra-uga feastra, to which it is said to staud in connection, are difierent. 

’ Glhot*tt-sflms pnrBO. See the Ifausitaki BrAhmapani 1, 1, ^^he^o Agni says i 

«if sfer. 

’ The Ajya Stotra, see note 1. It consists of three verses. 
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Haviog repeated the ^astra addressed to all the gods* {Pra-ugd), 
he recites a Yajya mantra addressed £ 166 ] to the Viive Devah (all gods) : 
vi’svehhili somyan madhvagna (I, 14, 10). Thus he satisfies all deities, 
giving to each his due share. 

6 . 

(On the Va^atkara and Anum^atkdra.) 

The Vasatkara’* (the formula vau^atl) is the drinking vessel of 
the gods. By making the Vasatkara, the Hotar satisfies the deities with 
(presenting) a drinking vessel. 

He makes the Anuvasatkara (the formula “ Agni, eat !”)• In this 
way, he satisfies the deities by repeatedly placing before them the Vasat- 
kara (representing the drinking vessel), just as men place before their 
horses or cows repeatedly grass, water, &c. ' ' 

They ask. Why do they sacrifice in the same Agni (the Agni of the 
Uttara Vedi) where they did it before, and make the Vasatkara there, 
when sitting near the Dhisnya” fires (after having left the place near 
thq Uttara Vedi) ? (The answer is) By making the Anuva§tk(irai 
“ Agni, taste the Soma ! ” he makes there the Vasatkara and pleases the 
Dhifnyas. 

They ask. Which is the Svistakfit portion of the Soma at those 
offerings, ' ’ of which the priest tastes without having finished them, and 
without making the Anuvasatkara? (The answer is) By repeating the 
Anuvasatkara (when repeating the Yajyas for the ^astras), “ Agni, taste 
the Soma !” they (complete the ceremony and) drink from the Soma juice 
after the completion (of the [ 167 ] ceremony).’* This very (Anuvasat- 
kara) is the Svistaki'it portion of the Soma. (Thence) he makes the 
Vasatkara (and Anuvasatkara). 

• The Pra-uga .Sastra is here called vaiivadevam, i.e., belonging to all the gods, on 
account of the large number of deities, comprising the Vis've DevSh contained in it. 

The paragraphs from 5, 8, are found also with very little change and a few omis- 
sions in the Gopatha Brahmanam 3, 1 — 6. Both evidently come from one source only. 

" This is the full meaning of as explained by Siyana. 

” See above. 

’* These are the dvidevatya grahas, see 2. 

The priests are not allowed to eat from the sacrificial food, or drink of the Soma, 
before all the ceremonies pertaining to the offerings to the gods are completed. The 
Bvittakrit ceremony is regarded as the completion of the principal rites attending any 
oblation given to the gods. At this ceremony, the Anuvasatkfira does not take place. 
After it is completed, the priests are allowed to eat the remainder of the food or drink the 
remaining juice. 
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6 . 

t On the Meaning of the Va^atkdra and its Different Parts). 

The Vasatkara is a weapon. If one has an enemy (and wishes to 
destroy him), one has only to think of him when making tbe Vasatkara, 
in order to strike him a blow with a weapon ( In the form of the 
Vasatkara). 

The word $at (six) is contained in the formula vau-^af^ (the so- 
called Vasatkara). There are six seasons. Thus he makes the seasons 
and establishes them. He who is estahJished in the seasons becomes 
afterwards (also) established in all other things. He who has such a 
knowledge, obtains a firm footing. 

Hiranyadan, the son of Beda, said about this (the Vasatkara) as 
follows : By this part sat (six) of the formula (musat), the Hotar estab- 
lishes these six (things). The sky rests on the air ; The air on the 
earth ; the earth on the waters ; the waters [168] on the reality (satya ) ; 
the reality on the Brahma ; the Brahma on the concentrated heat of medi- 
tation (tapas). If these places are established, then all things are con- 
sequently established. He who has such a knowledge has a firm footing. 

The part vdu of the formula vausat means the six seasons. By 
repeating the Vasatkara, the Hotar places the sacriflcer in the seasons, 
gives him a footing in them. .Tust as he does unto the gods, the gods do 
unto him. 

7. 

■The Three Kinds of the Vasatkara: Vajra, Damachhad, and Bikta. 
In ivhat Tone the Vasatkara- is to he Repeated. The Hotar can, by 
not repeathig it properly, injure the Sacriflcer.) 

r 

There are three (kinds of the) Vasatkara, vajra weapon), damachhad 
(who covers beings), and rikta (empty, void). 

It is a vajra (weapon), in consequence of its being pironounced with 
a l5ud and strong voice by the Hotar. 'With it he strikes, whenever he 
pleases, a blow to his enemy and adversary who is to be put down by 
him, in order to put him down. Thence is this weapon, in the form of 
the Vasatkara, to be used by the sacriflcer who has enemies. 

It is damachhad, i.e., protecting the beings, on account of its being 
pronounced as an integral part of the verse to which it belongs without 

The etymology wliieh is here given of the word ya.u.jot is of course quite fanciful. 
It is only a very ir.iicli leiigl honed prommeiation of a conjunctive form voksat, ot the 
root vah, to carry, meauiag, may lie (.tgiii) carry it (the offering) up. Instead of the 
original oh, du was substituted. 

15 
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omitting any part of it.^^ Children and cattle stand near (this part of 
[1693 the Vasatkiira) and follow it. Thence ought he, who desires 
children and cattle, to make this Vasatkiira. 

It is rikta, i.e., void, the syallable §at being pronounced with a low 
accent. He thus makes void {rikta) the soul, and the sacrificer. He who 
makes such a Vasatkara becomes a great sinner, and also he for whom 
such a Vasatkara is made. Thence he should not wish to make it. 

As regards the question whether the Hotar might make the sacrificer 
happy or unhappy, the answer4s, that he who might be the Hotar of any 
sacrificer can do so. At this (occasion, ie., at the sacrifice), the Hotar 
may just do with the sacrificer as he pleases. 

Should he wish to deprive the sacrificer of the fruit of his sacrifice, 
he has only to repeat the (Yajyci) verse, and the Vasatkara in the same 
tone-’ (i.e., monotonously). If he do so, he deprives the sacrificer of the 
fruit of his sacrifice. 

Should he wish to make the sacrificer liable to the consequences of a 
great guilt, he has oidy to repeat the (Yajya) verse with a very loud voice, 
and the Vasatkara with a very low one. (If he do so) he makes the 
sacrificer liable to the consequences of a great guilt. 

Should he wish to make the sacrificer very happy, he has to repeat 
the (Yajya) verse with a very low, and the Vasatkara with a very loud, 
voice. (That is done) for obtaining fortune. By doing so, he puts the 
sacrificer in (the possession of) fortune. 

The Vasatkara is to form an integral part of the (Yajya) verse (no' 
stopping between the end of the [170] verse and vausat being allowed), 
in order to have an uninterrupted whole. He who has such a knowledge 
becomes possessed of children and cattle. 

8 . 

(The Danger which might be imminent upon tlce Hotar and Sacrificer, in con- 
sequence of the Vaf.itkdra weapon, is to he averted hj certain 

Formulas.) 

The Hotar ought to think of the deity to whom the oblation is given 


"The term in the original is aiWirfiiarcha, i.e., without losing any part of the Rich. 
This means, that no vowel is to be dropped at the end of the YSjya verse when Vau§at 
is joined to it as an integral part. The remark is made on account of the way in which 
the .syllable om (when praiaca is m.ide) is joined to the last syllable cif averse. In that 
case, the last vowel disappeai’s and 6 is substituted in its stead. If, for instance, the last 
syllable of the ffic/i be yu, then in the Pranava yom is pronounced. See tlie rules for 
making the Pranava in the Samidheni verses, As'v. Sr. S. 1, 2. 

The Yajya is repeated monotonously, and, at the morning libation, in a low tone, 
whilst the Vasatkara is pronounced with a loud voice. 
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when he is about to repeat the Vasatkara. Thus he pleases the deity 
personally, and addresses the Yajya mantra direct to it. 

The Vasatkara is a weapon, The weapon is like a flash when 
one strikes with it without having conjured its evil effects. >• Not 
every one knows how to conjure it, nor its (proper) place. Therefore the 
mantra, vag ojahiAiiv. ^r. S. 1, 5) is at such occasions, when even many 
are killed (as is the case in a battle), the propitiation, and the assignation 
of the proper place (after the Vasatkara). For this reason, the Hotar has, 
after every Vasatkara, to repeat the Anumantrana’® formula, vdg ojdh. 

If thus propitiated, the Vasatkara does not hurt the sacrificer,” 

[ 171 ] The sacrificer ought to repeat this Anumantrana formula : “ 0 
“ Vasatkara, do not sweep me away, I will not sweep thee away. I call 
hither (thy) mind with great effort, thou art a shelter (having joined 
thy) body with the air circulating (in my body). Go to (thy) place, let 
“ me go to (my) place.” 

Some one (a theologian) has said : this (just mentioned anumantrariam) 
is too long and has no effect. (Instead of it) the sacrificer ought to repeat 
after the Vasatkara the words, ojal} saha ojal}. Ojal} (vigour) and sahali 
(strength) are the two most beloved bodies (forms) of the Va^atkAra. 
By making him repeat this Anumantrana formula, he thus makes the 
sacrificer prosper through (the Vasatkara’s) own nature. He, who has 
such a knowledge, prospers through (the Vasatkara’s) own i^ture. 

The Vasatkara is speech, and prana (air inhaled) and apdna (air 
exhaled). These (three) leave as often as a Vasatkara is repeated. 
(But that ought to be prevented ; thence) he ought to include them (their 
names) in the Anumantrana formula. (This is done by repeating the 
following formula) vAg ojah saha ojo mayi prdnapdnaii, i.e., May speech, 
vigour, strength (and) the prana and ap&na (be) in me ! Thus the Hotar 
puts speech, prana and apana in himself (he prevents them from going), and 
reaches his full age. He who has such a knowledge reaches his full age. 

*• This idea is clearly expressed iu an Anumantrana formula : 

^ ^ i-r., I slay, with the Va-atkara as a weapon, him who 

hates us as well as him whom we hate (Asv. hV. S. 1, 3). 

” For the mischief done by a weapon, he who strikes with it, is answerable. To 
guard himself against the evil consequences of such an act, propitiation (sdnti) is required. 

This is the technical name of those formulas which are to be repeated by the 
Hotar and the sacrificer after the proper mantra has been recited. They follow the 
mantra. Thence the name, amimantraoa. They must be always uttered with a low voice. 

** Up to the present day, the Srotriyas or sacrifical priests never dare to 
pronounce this formula save at the time of sacrificing. They say that, if they would do 
so at any other time, they would bo cursed by the gods. 



116 


9 , 

{Etymology of the. icords Praisn, Purorvl-, Vedi, Nivid, Graha.) 

The sacrifice went away from the gods They wished it (to return > 
by means of the Prafsas.’* [ 172 ] That is the reason that the Praisas 
(orders to repeat a mantra given by the Adhvaryu or Mitra Varuna to the 
Hotar) are called so (from pra + is, “to wish”). They made it shine forth 
(prdrocliayanti) by means of the Puroruks. Thence tlie Puroruk is called 
so (from prarochayanti:. They found it on the Vedi. Thence this place 
is called Vedi (from vid, to fiud). After having found it, they caught it 
with the Qralins ; thence they are called so (from grih, to catch, seize). 
Having found ir. they announced it to tlie gods by means of the Kivids. 
Thence they are called Nivids (from nivedayati, he announces). 

A person who wishes to recover something lost, wants either much 
(of it) or little. Among two, the elder unost experienced) wishes for the 
best (portion I. He who knows that the Praisas are exceedingly strong 
(give most poweV, knows (at the same time) that they are the best portion. 
The Prai-^as being the desire to recover something lost, he (the Mitra- 
Varuna) repeats them with his head lowered {pralivad) (just as suppli- 
cants do). 

10 . 

On the Proper Place of the Eivids in the Three TAhationa.) 

The Hivids are the embryos of the ^astras (iddhas\ At the morning 
libation, they are put before the ^astras {xddhas), because the embryos 
are lying in tlie womb with their heads turned downward, and thus 
they are born (the head coming first out of the womb). At the midday 
libation, the Nivids are put in the midst (of the ^astras). This is 
done because the embryos have their hold in the middle of the womb. 
At the evening libation, the Nivids are repeated at the end (of the 
Sastras), because the embryos are coming down from thence (the womb) 
( 173 ] when they are brought forth- He who has such a knowledge is 
blessed with children and cattle 

The Nivids are the decorations of the S^astras. They are put, at 
the morning libation, before the Sastras, just as a weaver weaves deco- 
rations in the beginning of a cloth. 

At the midday libation, they are put in the midst (of the Sastras), 
just as a weaver weaves decorations in the midst (of a cloth). 

At the evening lihation, they are put at the end (of the Sastras), just 
as the weaver weaves decorations in the end of a cloth (nvaprajjana). 

The Prai.-as here allnded to are those used at the animal sacridce. They corres- 
pond to the PraySja (Apr!) mantras. See the White Yajurveda 21, 29-40. 
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He who has such a knowledge is ornamented on all parts with the decora- 
tion of the sacrifice. 

11 . 

I How the iS'ii'ids should be Repealed. How to Correct Uistahes 
Arising from Confusion.) 

The Nivids are deities connected with the sun. When they are put 
at the morning libation at the beginning (of the ^astras), at the midday 
libation in the midst, and at the evening libation at the end, then they 
.•’ollow the regular course of the sun. 

The gods had obtained (once) one portion of the sacrifice after the 
other (paeh-ehhas). Thence the Nivids are repeated pada by pada. 
When the gods had obtained the (whole of the) sacrifice, a horse came 
out of it. Thence they say, the sacrificer ought to give a horse to the 
reciter of the Nivids. By doing so (presenting a horse), they present really 
t1ie most exquisite gift (to the reciter). 

The reciter (of the Nivid) ought not to forego any of its padas. Should 
he do so, he would make a rupture in the sacrifice ; if this (rupture) 
increases, the sacrificer then becomes guilty of the consequences [ 174 ] of 
a great sin. Thence the reciter ought not to forego any cf the padas of 
the Nivid. 

He ought not to invert the order of two padas of the Nivid. Should 
he do so, he would confound the sacrifice, and the sacrificer would be- 
come confounded. Thence he ought not to invert the order of two padas. 

He ought not to take together two padas of the Nivid, Should he 
do so, lie would confound the Sacrifice, which would prove fatal to the 
sacrificer. Thence he ought not to take together two padas of the Nivid 
when repeating it. 

He ought to take together only the two padas, brahma and 

predarn hsatram.*^ If he do so, it is (done) for joining together the 
Brahma and the K.satra. Thence the Brahma and Ksatra become joined. 

He ought, for the insertion of the Nivich to select hymns consisting 
of more than a triplet, or stanza of four verses;’* for the several padas of 
tlic Nivid ought to correspond, each to the several verses in the hymn.” 

Tliose two senteneos form part of every Xivid, used at the midday or evening 
libation. They occur in tlie following connections : ^ I 

I ^ JfswRBgtg i 

This refer.s to the m'lkta or hymn which stands in connection with the Nivid. 

The expression richam si'iktavi pvati is evidently a Hendiadyoin ; for the distri- 
butive meaning of prati can only refer to rich, but not to si'rkta ; because there are not as 
manysflktas as there are padas of the Nivid. The sentence, ^ ^ 
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Thence he ought, for the insertion of the [176] Nivid, to select hymns 
consisting of more than of stanzas with three or four verses. Through 
the Nivid the celebration of the Saman is made excessive.”* 

At the evening libation, he ought to put the Nivid when only one 
verse (of the ^astral remains (to be recited). Should he recite the 
Nivid when two verses (of the ^astrat are still remaining, he would thus 
destroy the faculty of generation, and deprive the offspring of their 
embryos. Thence he ought to repeat the Nivid at the evening libation 
when only one verse (of the ^astra) remains (to be recited). 

He ought not to let fall the Nivid beyond the hymn (to which it be- 
longs!.”’ Should he, however, do it, he ought not to revert to it again 
(not to use the hymn), the place (where the Nivid is to be put) being de- 
stroyed. He ought (in such a case) to select another hymn which is addres- 
sed to the same deity and in the same metre, to put the Nivid into it. 

( In such a case J he ought, before (repeating the new) Nivid hymn, 
to recite the hymn ; aid pran'ima [176] patho vayam (10, 57), i.e., let 
us not go astray. For he lo.ses his way who gets confounded at a sacri- 
fice. (By repeating the second pada) mn yajndd indra saminali (10, 57, 1) 
i.e,, (let us not lose) 0 Indra, the Soma sacrifice, he prevents the sacrifice!’ 
from falling out of the sacrifice. (By repeating the third pada) md antafi 
sthur no avdtayah, i.e., “May no wicked men stand among us !” he turns 
away all who have wicked designs, and defeats them. 

In the second verse (of this hymn) yo yajiia.^ya prasddhanas tantiir, 
i.e., “ I.et us recover the same thread whicli serves for the performance 


easily be misunderstood. At the first glance it appears to mean “he ought 
not to think ot selecting any other hymn for inserting the Nivid, save such ones as consist 
of three or four verses.” SSy. followed this explanation which mo.st naturally sug- 
gests itself to every reader. But, in consideration that all the Nivid hymns, actually in 
use, and mentioned in the Aitareya I5r. exceed in number four verses (some contain 
eleven, others even fifteen verse.s), that explanation cannot be correct. The passage 
can only have the sense given to it in my translation. 

’’ The Hastra thus obtains more verses than are properly required. 

The meaning is : he should not repeat the Nivid, after he might have repeated 
the whole ot the hymn in which it ought to have been inserted. Should he, however, 
have committed such a mistake, then he must .select another hymn, and put the Nivid 
in its proper place, i.e., before the last verse of the hymn. The Hotar is more liable to 
commit such a mistake at the evening libation than at the two preceding one.s. For, 
at the evening libation, there are seven Nivids (to Savitar, DySviiprithivi, Ribhus, Vais- 
vdnara, Vis'vedevah, Marutas, and Jatavedas) required, whilst we find at the morning 
libation only one (which is rather a Pnroriik than a Nivid), and at the midday libation 
two (to the Marutas and Indra). 
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of sacrifice, aud is spread among tire gods” by means of which was 
((hitherto) sacrificed (by us),” the expression tantu (thread) means off- 
spring. By repeating it, the Hotar spreads (samtanoti) offspring for the 
sacrificer. 

(The words of the third verse are) majio nu d hiivdmahe nard- 
kimsena somena, i.e., “ Now we bring an offering’* to the mind {manas) 
by pouring water in the Soma cups (devoting them thus to Naras- 
aihsa).” By means of the mind, the sacidfice is spread ; by means of 
llie mind, it is performed. This is verily the atonement at that occasion 
(for the mistake pointed out above). 

SECOND CHAPTEli. 

[ 177 ] {The Mavutcaliya and Niskevalya Sastras.) 

12 

(0)1 the Ahdva and Pratigara.) 

They (tbe theologians) say ; the subjects of the gods* are to be pro- 
cured. (To achieve this end) one metre is to be put in another metre. 
(This is done when) the Hotar calls (the Adhvaryu) by ioihsdmm, “Let us 
both repeat, yes !” which (formula) consists of three syllables. At the 
morning libation, the Adhvaryu responds ifrati-grihndti) (to this formula 
of three syllables) with one consisting of five : ^amsdmo daivoni.^ This 
makes eight on the whole. The Gayatri has eight syllables {i. e. each of 
its three padas). Thus these two (formulas) make the Gayatri at the com- 
mencement of tbe recitation at the morning libation. After the Hotar has 
finished his recitation, he uses this (formula of) four syllables : uktham 
[ 178 ] he., the recitation has been read, to which the Adhvaryu 

Say. has, in his commentary on the Bigveda Samhita, the following remark : 

Of say. gives two different explanations in his commentaries on the Ait. 

Br. and in*' that on the Rigveda Samhita. In the first, he explains it by I call 

hither (from hoe to call); in the other, he derives it from hii, to sacrifice. The latter expla- 
nation is preferable. 

' See 1, 9. 

’ See about the Pratigara, i.e., response by the Adhvaryu to the recitations of the 
Hutar, Asv. Sr. 8. 6, 9. The most common pratigara repeated by the Adhvaryu is othamo 
ilaiva ; but at the time of the tiiidva (the call somsdvom) it is : kimsdmo daiua. At the end 
of the Pratigara, the prunava, (incorporation of the syllable om) required, is daiodni. 

^ The formula uktham vdchi, with some additional words, always concludes a bastra. 
In the Kausitaki Brahmanam (14, 1), and in the Sankhfiy. brauta Sfitras (8, 16, 17-20), 
this formula is called achha oiryum. In the Asval. Sfitras, no particular name is given 
to it. The Kansitaki and SSnkhSy. bakhas differ here a little from that of As'valayana. 
According to the former, uktham udchi is always preceded by a few sentences which are 
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',respoiiddj iu four syllables : om iiktliaid, i.c., tliou bast repeated the recita- 
tion^ iuktham, iastram\ This makes eight syllables, The Gayatii consists 
of eight syllables. Ihns the two (formulas) make at the morning libation 
il79] the Gayatri' at both ends (at the commencement and the end). 

At the midday libation, the Hotar calls ; adhvaryo somsdvom, i.e., 
Adhvaryu, let us two repeat ! Om ! ” with six syllables ! to which the 
Adhvaryu responds with live S 3 dlables, the iaiiiscuno daivoin. This 
makes eleven syllables. The Tristubh has eleven sjdlables. Thus he 
makes the Tristubh at the beginning of the fsastra at the midday 
libation. After having repeated it, he says, ukthani vdcJti iiidrdya, i.e., 
the f^astra has been road for Indra, in seven syllables ; to which the 
Adhvaryu responds in four syllables : oiii uklhasd. This makes (also) 
eleven syllables. The Tristubh has eleven syllable,s. Thus the two 

not to be found in Asvjl. Tims, we have, tor instance there, at the end of the Jlarut- 
vatija Sastra, the following formulas : 

In the Asval. Sutras (5, 14), there is instead of it only ; 3^4 

egr At every .sastra repeated by the Hotar, there is a little difference in the 
appendages to this formula. The rules, as given here in this paragraph, refer only to the 
conclusion of the '-astras of the minor Ilotri priests ; they alone conclude in die way 
here stated, without any other appendage (sec Asval. .v, 10), The concluding formula's 
for the Hotar are, according to Asval. sr. -S., as follows ; 

(a) For the Ajya •‘sastra : 3^4 4l^<I 531 (o, 9). 

(h) For the Pra-uga .t'astra : 3^4 3Tf% ?3T (-A 10;. 

(c) For the Mai’utvatiya ‘^astra (.sec above), 

(rl) For the Xi:k6valya .<astn : 3^ f3T (5, 15). 

(,') For the Vai.'ivadeva dastr.i ; 3^4 3l4b=^3 53T 18 ) 

(/) For the Agnirnaruta sistra; 3^4 3l41?^I3 531 ('5.20). 

All these appendages express the idea, that the god to whom the recitation is 
addressed should hear it, and t.ihc notice of it. So gho^lfiija tvd means that “it 
(the recitation) might bo sounded to thee;" niKiiri)iatc fuo, “ that it might be for 
thy hearing. " Tin.' active participle in the present tense inust hero have somethin^ 
like the moaning of an abstract noun, corresponding with ilokuua and dirutijdi. Literally 
iipasriounte appears to mean that*' the hearing (of this recitation might come) to thee-.” 

After the repetition of these formulas which conclude all -astras. the YSjyft verse 
1 elonging to tlie particular .'-astra is recited. 

* Tills alone can bo the meaning of the obscure formula, ii/ii/ms-.s which come.s no doubt 
from the remotest aiUiiiuity. It i,s perhaps a corruption of uJUlmm sOs, the neutral charac- 
ter m being leit out, .Say. exidaiiis ; 53 “ thou art the repeater of the , '-astra " 

But this meaning is not appropriate to the occasion at which the formula is used. This 

is done only when the recitation is over. The only proper meaning of the formula 
therefore is either " the recitation is repeated,” or “ thou hast repeated the recitation “ ' 

• The Gayatri is the characteristic metre of the morning libation ; thence its form 
(eight syllables) is to appear in .some shape ,it the c immeiicoment as well as at the end 
of the fsastra. 
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(formulas) make the Tristubh at both ends of the ^astra at the midday 
libation. 

At the evening libation, the Hotar calls : adhvaryo iorh-sojhsatom, 
in seven syllables, to which the Avdharyu responds in five syllables : 
sarhsdmo daivom. This makes twelve syllables. The Jagati has twelve 
syllables. Thus (with these two formulas taken together) he makes the 
Jagati at the beginning of the Sastra at the evening libation. After 
having repeated the Sastra, he says, in eleven syllables : uMham vdehi 
indrdya devehhyaJ}, i.e., “ the ^astra has been repeated for Indra, ”■ for 
the Devas, to which the Adhvaryu resp'S«jds in one syllable: om! This 
makes twelve syllables. The Jagati has twelve syllables. Thus the two 
(formulas) make the Jagati at both ends at the evening libation. 

This (the mutual relation of the three chief metres to one another 
and to the sacrifice!-) saw a Risi, and expressed (his opinion) in the 
mantra: yad gdyatre adhi (1, 164, 23), i.e., “those who know that 
[ 180 ] the Gdyatri is put over a Gayatri, and that out of a Tristubh 
a (another) Trishtubh is formed, and a Jagat (Jagati) is put in a Jagat, 
obtain immortality. ”® 

In this way, he who has such a knowledge puts metre in metre, and 

procures “ the subjects of the gods. ” 

13 . 

(On the Distribution of the Metres among the Gods. Anustuhh 

Prajdpati’s Metre.) 

Prajapati allotted to the deities their (different) parts ■ in the 
sacrifice and metres. He allotted to Agni and the Vasus at the morning 
libation the Gdyatri, to Indra and the Rudras the Tristubh at the mid- 
day libation, and to the Viive Devtih and Adityas the Jagati at the 
evening libation. 

His (Prajapati’s) own metre was Anustubh. He pushed it to the 
end (of the ^astra), to the verse repeated by the Achhavaka (which is 
the last). Anustubh said to him : “ Thou art the most wicked of all 
gods ; for thou hast me, who am thy metre, pushed to the end (of the 
^astra), to the verse repeated by the Achhavaka.” He acknowledged 
(that he had wronged her). (In order to give redress) he took his own 
Soma (sacrifice) and put at the beginning, at the very mouth of it, 

' The meaning is, that no pada of a metre, neither that of the Gayatri nor Tristubh, 
nor Jagati can stand alone, but must be joined to another pada of the same metre. The 
dtidoa and pmtigara must, therefore, be at the beginning as well as at the end of the 
Sastra in the same metre ; for each time they consist only of one pada, and that is not 
auspicious. 

18 
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Anufctubb. Thence Anustubh is joined (to the ^astias; as the first metre, 
as the very mouth-piece at all libations. 

He who has such a knowledge becomes the first, the very mouth 
(of the others), and attains to supremacy. Prajapati having thus made 
(the beginning [181] of all libations) at his own Soma sacrifice (with 
Anustubh), the sacrifice!’ (who does the same) becomes master of the 
sacrifice, and the latter becomes (properly) performed. Wherever a 
sacrificer has a sacrifice performed, so that he remains master of it, it is 
performed for this (the whole) assemblage of men’ (who might be with 
the sacrificer). 

14 . 

( How Agni, as Hotar of the Gods, Escaped the Meshes of Death.) 

When Agni was the Hotar of the Gods, Death sitting in the Bahis- 
pavamana Stotra* lurked for him. By commencing the Ajya Sastra* 
with the Anustubh metre, he overcame Death. Death repaired to the 
Ajya ^astra lurking for Agni. By beginning (to repeat) the Pra-uga 
^astra, he overcame Death (again). 

At the midday libation. Death sat in the Pavamana Stotra* “lurking 
for Agni. By commencing the Marutvatiya ^astra with Anustubh, he 
overcame Death. Death could not sit, at that libation, in the Bfihati 
verses (repeated by the Hotar at the commencement of the Niskevalya 
^asti'aj. For the Biihatis are life. Thus Death could not take away 
the life. This is the reason that the Hotar begins (the Niskevalya 
Sastra) with the Stotriya triplet (corresponding to the Saman which is 
sung) in the Brihati metre. The Brihatis are life. By commencing 
[ 182 ] his second Sastra (with Brihatis), he has the preservation of (his) 
life in view. 

At the evening libation. Death sat in the Pavamana Stotra lurking 
for Agni. By commencing the Vaislvadeva Sastra with Anustubh, Agni 
overcame Death. Death repaired to the Yajna tjajniya Sdma?L*' By 


’ The sacrificer is to make the sacrifice, i.e., the sacrificial man, his own, i.e , he must 
subject it to his own will, just as Prajapati did. Thus he makes it beneficial to others, just 
as PrajSpati benefited gods and men by it. 

See page 120. 

’ See the hymn : pro uodt’utiya mjnaije, % 35, which is in the Anustubh metre and 
which is meant here. 

Uchchd te jatam andhaso. SSmaveda Sathli. 2,22-29. 

'* I Sfimaveda Samii, 2, 53-54. 
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commencing the Agni-Miiruta ^astra, with a hymn addressed to Vaiii- 
vanara, he overcame Death. For the hymn addressed to Vaiivanara is a 
weapon ; the Yajna yajniya Saman is the place. By repeating the Vairf- 
v^nara hymn, he thus turns Death out of his place. 

Having escaped all the meshes of Death, and his clubs, Agni came 
off in safety. The Hotar who has such a knowledge, comes ofE in safety, 
preserving his life to its full extent, and attains to his full age lof a hun- 
dred years). 

15. 

{Manitvatiya ^astra. Indra Conceals Himself. How he teas found.) 

Indra, after having killed Vritra, thought, ‘ I might perhaps not have 
subdued him’ (apprehending his revival), and went to very distant regions. 
He (ultimately) arrived at the most distant place. This place is Anua- 
tubh, and Anustubh is Speech. He having entered Speech, lay down 
in her. All beings scattering themselves here and there went in search 
of him. The Pitaras (manes) found him one day earlier than the gods.. 
This is the reason that ceremonies are performed in honour of the Pitaras 
previous to the day on which they sacrifice for the gods. * * They (the 
gods) said, “ Let us squeeze the [183] Soma juice; (then) Indra will 
come to us very quickly.” So they did. They squeezed the Soma 
juice. By repeating the verse, dtvaratham {8, 57,1), they made him 
(Indra) turn (towards the Soma juice). By the mantra, idam vaso sutam 
(8, 2, 1), he became visible to the gods on account of the term {suta), 
f.e., squeezed (contained' in it). ” By the mantra, ?ndra nediya ed ihi 
(8, 53, 5),'* they made him (Indra) come into the middle (of the sacri- 
ficial place). 

He who has such a knowledge, gets his sacrifice performed in the 
presence of Indra, and becomes (consequently) successful by means of the 
sacrifice, having Indra (being honoured by his presence). 

16. 

(Indra-N ihava Pragatlia.) 

As Indra had killed Vritra, all deities thinking that he had not 
conquered him, left him. The Maruts alone, who are his own rela- 
tions,'* did not leave him. The “niaruto svdpayah’' (in the verse, Indra 

The Pitaras are worshipped on the Am&vasyfi day (New Moon), and the Oars'a- 
pdrpimaisti takes place on the pratipada (first day after the New Moon). — Sfiy. 

'* These two first are called the pratipad and anuchara of the Marntvatiya 
■Sastra, the beginning verse and the sequel. 

This mantra is called, indra-niham pragdtha, i.e., pragatha for calling Indra near. 

“ Sv&pi, which term occurs in the Indra-Nihava Pragfitha (8, 58, 6), is explained 
by Sfiy. But this interpretation, which is founded on 

Vedantic ideas strange to the poets of the Vedic hymns, is certainly wrong ; for, “being 
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nedhja) are the vital airs. The vital airs did not leave him [ 184 ] (India). 
Thence this Pragatha, which contains the term spapi (in the pada) a soape 
svapibhir, is constantly repeated (at the midday libation of all Soma 
sacrifices). When, after this (Pragatha \ a mantra addressed to India 
is repeated, then all this (is termed) Marutvatiya (Sastra). If this 
unchangeable Pragatha, containing the term svdpi, is repeated (then 
always the Marutvatiya Sastra is made). 

17 . 

{Brahmanaspati PragdtJia. To icliat Stotras the Indra-Nihava and 

Brdhrnanaspati Pragdtha belong. The Dhdyyds.) 

He repeats the Pragatha'* addressed to Brahmanaspati. Led by 
Brihaspati as Purohita (spirirual guide), the gods conquered the celestial 
world, and were (also) victorious everywhere in this world. Thus the 
sacrificer who is led by Brihaspati as his Purohita, conquers the celestial 
world, and is (also) victorious everywhere in this world. 

These two Pragathas,'’ not being accompanied by a chant, are recited 
with repetition'® (of the last pada of each verse). They ask, “ How is it 
that these two Pragathas, which are not accompanied by a chant, are re- 
cited with repetition (of the last pada of each verse), the rule being that no 
Sastra verse can be recited with such a repetition, if it be not accompani- 
ed by a chant ?” (The answer is) The Marutvatiya (Sastra) [ 185 ] is the 
recitation for the Pavamfma Stotra;*” they perform thisStotra (in singing), 
with six verses in the Gayatri, with six in the Brihati, and with three 

in profound sleep,” does not suit the sense of the passage at all. How could the Marutas 
assist Indra when they were in ‘‘profound sleep” (sH.jupti) ? In order to countenance 
his interpretation, Say. refers to the meaning "prana,” life, attributed to the word by the 
author of the Ait. Br. itself in this passage. The word is. however, to be traceable 
only to su-upi or sva-dpi. That dpi means “friend, associate,” follows from several 
passages of the Samhita. See Boehtlingk and Roth’s Samskrit Dictionary, i., p, (560. 

A Pragatha comprises two richas, according to Asv. Sr. S. 6, 14 : 

MRIMB i. e,, the Pratipad (opening of the Marutvatiya b'astra) and its Anuchara 
(sequel) consist of three richas, the PragSthas of two richas. 

'■ The Indra-Nihava and Brahmanaspatyah Prag&tha. 

The two Pragatha verses are to be repeated, so as to form a triplet. This is 
achieved by repeating thrice the fourth pada of each verse, if it be in the Brihati metre. 
In a similar way, the Sania singers make of two verses three. 

The PavarnSna Stotra or the performance of the Sama singers at the beginning of 
the midday libation, consists only of three verses in the Gayatri {uchchd te /^to,Samav©da, 
2,22-24), of two in the Brihati (piindnah Soma, S. V. 2, 26, 28) and three in the Tris- 
tubh metre (pm tu drava pari koiam, 8. V. 2, 27-29). The three Gayatris are sung twice, 
thus six are obtained, and the two Brihatis are twice repeated in such a manner as to 
produce each time three verses (by repeating thrice the last pada of each verse), which 
makes also six, Sama pratjoija. 
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in the Trlstubli metres. Thus, the Pavamana (Stoma) of the midday 
libation comprises three metres, and is fifteen-fold They ask, “ How 
becomes this Pavamana Stoma celebrated (by a Sastra) ?” The two last 
verses of the Pratipad triplet (8, 57, 1-3, a tvd tatliam) [ 186 ] are in the 
Gay atri metre (the first being Anustubh), and also the triplet which 
forms the sequel (of the Pratipad) is in the Gayatri metre. Thus the 
Gayatri verses (of the Pavamflna Stotra) become celebrated. By means of 
these two Prag&thas (the Indra-Nihava and Brahmanaspati Pragatha, 
which are in the Brihati metre) the Brihati verses (of the Pavamana Stotra) 
become celebrated. 

The Sama singers perform this chant with these verses in the Bj'ihati 
metre, by means of the Raurava and Yaudhaja Samans (tunes*^), repeating 
thrice (the last pada of each verse). This is the reason that the two Pra- 
gathas, though they have no Stoma belonging to them, are recited with 
repeating thrice (the last pada of each verse). Thus the Stotra is in ac- 
cordance with the Sastra. 

Tvio Dhdyyds* • are in the Tristubh metre, and also the hymn** in 
which the Nivid is inserted. By these verses (in the Tristubh metre), 
are the Tri§tubhs of the Stotra celebrated. In this way, the Pavamfina 

For the explanation of this and similar terms, SSyana refers always to the Br&bma- 
nasof the S&mareda. Tha explanatory phrase of the panchadas'ah stoma of the Sfimaveda 
theologians U constantly the following : ff 6 I qw- 

1 ^ 6 

These enigmatical words are utterly unintelligible without oral information, which I was 
happy enough to obtain. They refer to the number of verses obtained by repetition of the 
triplet which forms the text of a SSman. The SSman consists of two verses only : it is 
first to be made to consist of three, by repetition of some feet of the two principal verses, 
before it can be used as a chant at the Soma sacrifices. After a triplet of verses has been 
thus obtained, it is to be chanted in three turns, each turn containing in three subdivi- 
sions a certain number of repetitions. This number of repetitions is indicated by three 
rows of wooden sticks of the Udumbara tree, called kusti, each row comprising five (if the 
Stoma is the panchadasa, the fifteen-fold), which the three Sama singers must arrange 
according to a certain order before they can chant the Saman. Each row is called a 
parydya. The several sticks in each row are placed in the following order : 1st row — 3 
in a straight, 1 across, 1 in a straight, line ; 2nd row— 1 in a straight, 3 across, I in a 
straight, line ; 3rd row— 1 in a straight, I across, 3 in a straight, line. As often as the sticks 
of one row are laid, the Sfima singer utters the sound him. This apparatus is regarded as 
quite essential for the successful chanting of the Saman. See more on this subject in the 
notes to 8, 42. 

** These are the names of the two peculiar tunes in which the verses, puMrrnah soma 
and duluina lidhar (SSmaveda S. 2, 25-26) are sung. 

” See 3, 18 : the two first, agm'r nefa, and tvam Soma -kratubhih are in the Tristubh 
metre. 

’’ The Nivid hymn is jani^tha iigra , see 3, 13; it is in the Tristubh metre 
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Stoma, comprising three metres, being fifteen-fold, becomes celebrated for 
him who has such a knowledge. 

18 

(On the Origin of the Dhayyas, their Nature and Meaning.) 

He recites the Dhayyas. Prajapati had (once) sucked up from these 
worlds everything he desired [ 187 ] by means of the Dhayyas (from dhe, 
to suck). Thus the sacrificer who has stich a knowledge sucks up from 
these worlds everything he desires. The nature of the Dhayyas is, 
that the gods at a sacrifice, wherever they discovered a breach, covered 
it with a Dhayya ; thence they are so called (from dhd, to put). T|^e 
sacrifice of him, who has such a knowledge, becomes performed without 
any breach in it. 

As to the Dhayyas, we sew up with them (every rent in the) sacrifice, 
just as we sew up (a rent in) a cloth with a pin that it might become 
mended. A breach in the sacrifice of him who has such a knowledge 
becomes thus mended. 

As to the Dhayyas, they are the recitations for the Upasads.’* The 
verse, Agnir netd (3, 20, 4), which is addressed to Agni, is the recitation 
for the first Upasad ; the verse, tvum Soma kratuhhih, which is addressed 
to Soma (1, 91, 2), is the recitation for the second Upasad ; the verse 
phivanty apo {], 6i, ()), which, is addressed to Visnu, is the recitation 
for the tliird Upasad. Whatever place one may conquer by means of 
the Soma sacrifice, he who, having such a knowledge, recites the Dh&yyas, 
conquers (it only) by the several Upasads. 

About this last Dhayya, some say, the Hotar ought (instead of 
pinvanty apo) to repeat tan ro maho (2, 34, II ), asserting, “ we distinctly 
know that this verse is repeated fas the third Dhfiyya) among the 
Bharatas.” But this advice is not to be cared for. Should the Hotar 
repeat that verse (tan vo maho), he would prevent the rain from coming, 
for Parjanya has power over the rain (but tliere is no allusion to him in 
that verse). But if he repeat the verse pinvanty apo, where there is a 
pada referring to rain (the third atyam na mihe), and one referring to the 
Marutas [ 188 ] (the storms accompanying the rain, in the first pada), 
and the word viniyanti, “ they carry off,” which refers to Visnu, whose 
characteristic feature is said to be vichakrame, i.e., he strode (thrice 
through the universe), which meaning is (also) implied in the term 
vinayanti, and (where is further in it) the word, vdjte, “ being laden 
with booty,” referring to Indra (then the rain would come). This vese 
has four padas, and (as we have seen) refers to rain, the Marutas, Visnu, 


See Ait. Br, 1, 23-25. 
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and India, and, though (on account of these allusions just mentioned, 
and its being in the Jagati metre) properly belonging to the evening 
libation, it is repeated at the midday libation. Therefore the cattle 
of the Bharatas which are at their stables at evening (for being milked) 
repair at noon to a shed erected for giving all the cows shelter (against 
heat). That verse (pinvanty apo) is in the eTagati metre ; cattle are of the 
Jagati nature ; the soul of the sacrificer is the midday. Thus the 
priest provides cattle for the sacrificer (when he recites this verse as a 
Uhayya at the midday libation). 

19 . 


* {The Marutmtiya Pragatha. The Nivid hymn of the Marutcatiya 
Sastra. Hoio the Hotar can injure the sacrificer Inj misplacing the Nivid.) 

He repeats the Marutvatiya Pragatha {pra va indraya hrihate, 8, 
78, 3). The Marutas are cattle, cattle are the Pargatha (that is to say, 
the Pragatha is used) for obtaining cattle. 

He repeats the hymn jani?thd, ugrali (10, 73). This hymn serves 
for producing the sacrificer. For, by means of it, the Hotar brings forth 
the sacrificer from the sacrifice as the womb of the gods. By this 
(hymn) victory is obtained ; with it the sacrificer remains victor, without 


it he is defeated. 

[ 189 ] This hymn was (seen) by (the Risi) Gauriviti. Gauri- 
viti, the son of ^akti, having come very near the celestial world, saw 
this hymn {i.e., had it revealed); by means of it, he gained heaven. 
Thus the sacrificer gains by this (hymn) the celestial world. 

Having repeated half the number of verses (of this hymn), he 
leaves out the other half, and inserts the Nivid in the midst (of both 


”This is not strictly in accordance with the rules laid down by Asvalfiyana, who 
in his Sr4uta Sutras, 5, 14: J 

i.e., the Nivid Sdkta is, jaiii-sflid vgrah. After having repeated one verse 
more than half the number of verses (the whole has eleven verses) of which it consists, 
he ought to insert the Nivid. That ought always to be done at the midday libation, 
where the number of verses of the Nivid Sdkta is uneven. The Sdkta janiitha iigra 
consists of eleven verses. The number being uneven, the Marutvatiya Nivid is put 
in the hymn janiiftlui ugca after the sixth verse, which concludes with The text 


of t his Nivi ^(see the Nfthk liayana SQtras, 8, 18) is (according to Sapta H<autra) as follows : 

*«^i^T5fHT I ^ I I nml I ^ I 

I wr^lf I I | 

1 I WW ^ I hi 

i.e., May Indra with the Marutas drink of the Soma. He has the praise of the 
Marutas ; he has (with him) the assemblage of the Marutas. He is the friend of 
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parts). The Nivid is [190^ the ascent to heaven ; it is the ladder for 
climbing up to heaven. (Therefore) he ought to recite it (stopping at 
regular intervals) as if he were climbing up (a height) by means of a 
ladder. Thus he can take along with him (up to the celestial world) that 
sacrifice!' to whom he is friendly. Now, he who desires heaven, avails 
himself of this opportunity of going thither. 

Should the Hotar intend to do any harm (to the sacrifice!') thinking, 
“ may I slay the Vi^ through the Ksatra,” he need only repeat the 
Nivid ill three different places of the hymn (in the commencement, middle, 
and end). For the Nivid is the K^atram (commanding power), and 
the hymn the Vis (prototype of the Vaiifyas); thus he slays the Vis 
of any one whom he wishes through his Ksatra.’® Thus he slays 
the Viil through the Ksatram. 

Should he think, “ may 1 slay the Ksatram through the Virf,” 
he need only thrice dissect the Nivid through the hymn (by repeating 
the hymn at the commencement, in the middle, and at the end of the 
Nivid). The Nivid is the Ksatram, and the [191] hymn is Vid. He 
thus slays whosoever Ksatra he wishes by means of the Vid. 

Should he think, “ I will cut off from the sacrificer the Vid (relation, 
subject, offspring) on both sides,” he need only dissect (at the beginning 
and end) the Nivid by the call sothsavom. Thus he cuts the sacrificer off 
from his Vid on both sides {from father and mother, as well as from his 
children). Thus he should do who has sinister designs towards the 

the Marutas, he is their help. He slew the enemies, he released the waters (kept 
back by the demons of the air) by means of the strength of the Marutas. The gods fol- 
lowing him rejoiced at the (defeat of the) Asuras, the conquest of Vritra, at the 
killing of .''ambara, at the battle (for conquering cows). Him (Indra) when he was 
repeating the secret verses, in the highest region, in a remote place, made the sacred 
rites and hymns {brahma, ti) grow (increase in strength) ; these (sacred rites) are through 
their power inviolable. He makes presents to the gods, he who is with the Marutas his 
friends. May Indra with the Marutas here hear (our prayer) , and drink of the Soma. May 
the god come to his oblation offered to the gods with (our) thoughts being directed to the 
gods. May he protect this Brahma (spiritual power), may he protect this Ksatram 
(worldly power), may he protect the sacrificer who prepares this (the Soma juice), 
(may he come) with his manifold helps. May he (Indra) hear the sacred hymns (brahm- 
ant), may ho come with (his) aid ! 

'i hese sentences can be only understood when one bears in mind, that men of 
the higher caste are supposed to have a share in a certain prototype. Ksatra represents 
the commanding power. A Br.ahman, deprived of his Ksatra, loses all influence and 
becomes quite insignificant in worldly things ; if deprived of his Vis, he loses his means 
of subsistence. A Ksatriya loses his power, if deprived of his ksatram and his 
subjects, if deprived of his Vis. “ ’ 
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sacrificer. But otherwise (in the manner first described) he should do to 
him who desires for heaven (if he be friendly to him). 

He concludes with the verse, vayah suparna upasedur (10, 73, 11), 
i.e., “tho^pjiets with good thoughts have approached Indra, begging like 
birds with beautiful wings ; uncover him who is enshrouded in darkness ; 
fill the eye (with light) ; release us who are bound (by darkness), as it 
were, with a rope {nidha).” When he repeats the words “ uncover him, ” 
&c., then he should think that the darkness in which he is enshrouded, 
might go by means of his mind. Thus he rids himself of darkness. By 
repeating the words, “ fill the eye, ” he should repeatedly rub both his 
eyes. He who has such a knowledge, keeps the use of his eyes up to his 
old age. In the words, “ release us, ” &c., the word nidhd means rope. 
The meaning is, release us who are tied with a rope, as it were. 

20 . 

-- . / 

( Why the Marutas are Honoured with a separate Saetra.) 

Indra, when he was about to kill Vfitra, said to all the gods, ‘‘ Stand 
near me, help me.” So they did. They rushed upon Vfitra to kill him. 
He perceived they were rushing upon him for the purpose of [ 192 ] 
killing him. He thought, “ I will frighten them.” He breathed at them, 
upon which all the gods were flung away and took to flight ; only the 
Marutas did not leave him (Indra) ; they exhorted him by saying, “ Strike, 
0 Bhagavan ! kill (Vfitra) ! show thy prowess ! ” This saw a Risi, and 
recorded it in the verse vritrasya tvd smsathdd (8, 85, 7), i.e., “ all th© 
gods who were associated (with Indra) left him when flung away by the 
breathing of Vritra. If thou keepest friendship with the Marutas, thou 
wilt conquer in all these battles (with Vfitra).” 

He (Indra) perceived, “ the Marutas are certainly my friends ; these 
(men) love me ! well, I shall give them a share in this (my own) celebra-i 
tion (^astra).” He gave them a share in this celebration. Formerly both 
(Indra as well as the Marutas) had a place in the Niskevalya ^astra. 
(But to reward their great services he granted them more, viz., a separata 
Marutvatiya ^astra, &c.). The share of the Marutas (in the midday 
libation) is, that the Adhvaryu takes the Marutvatiya Graha, and the Hotar 
repeats the Marutvatiya Pragatha, the Marutvatiya hymn, and the 
Marutvatiya Nivid. After having repeated the Marutvatiya ^astra, he 
recites the Marutvatiya Yajya. Thus he satisfies the deities by giving 
them their shares. (The Marutvatiya Yajya is) ye tvdhihatye maghavan 
(3, 47, 4), i. e., “ drink Indra, the Soma juice, surrounded by thy host, the 

The second ^astra to be repeated by the Hotar at the midday libation. 

17 
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Marutas who assisted thee, 0 Maghavau, in the battles with the huge 
serpent (Ahi), ” &c. Wherever Indra remained victor in his various 
engagements, through their assistance, wherever he displayed his prowess, 
there (in the feast given in his honour) he announced them (the Marutas) 
as his associates, and made them share in the Soma juice alcmg with 
him. 


[ 193 ] 21 . 

{Iiidm wishes for t*ra}dpati's m)ik. Why Prajdpati is called Kah. 

Indra s share in the Sacrifice.) 

Indra, after having slain Vritra and remained victor in v'arious battles, 
said to Prajapati, “ 1 will have thy rank, that of the supreme deity ; I 
will be great !” Prajapati said, “Who am 1” iko aham) ? Indra answered, 
“Just, what thou hast told( i.e., kah, who?)” Thence Prajapati receiv'ed 
the name who? Prajapati is (the god) who ? Indra is called 
mahendra, i.e., the great Indra, because he had become great (greater 
than all the other gods'. 

He, after having become great, said to the gods, “Give me a dis- 
tinguished reception !”’* just as one here (in this world) who is (great) 
wishes for (honourable) distinction, and he who attains to an eminent 
position, is great. The gods said to him, “ Tell it yourself what shall 
be yours (as a mark of distinction).” He answered, “ This Mahendra 
Soma jar (Graha), among the libations that of the midday, among the 
^astras the Niskevalya, among the metres the Tristubh, and among 
the Samaus the Pristha'”’® They thus gave him these marks of distinc- 
tion. They give them also to him who has such a knowledge. [ 194 ] 
The gods said to him, “Thou hast chosen for thyself all ; let some of 
these things (just mentioned) be our also.” He said, “ No, why should 
anything belong to you?” They answered, “ Let it belong to us, Magha- 
van.” He only looked at them (as if conniving). 


Of the worda ^ Sayana gives the following explanation : 

Pri^tha is a combination of two Saraa triplets for singing. Here the principal 
chant of the Ni;;kevalya Sastra, which is the centre of the whole Soma feast, is to bo 
understood. At the Agnistonia, this chant is the Rathantaram. The four Stotras at the 
midday libation, which follow the Pavamana itotra, are called Pristha Stotras. For they 
are capable of entering into the comlMnation, called Pristha, by putting in the midst of 
them another S4uian. At the Agni^toma, the actual Pri-tha is, however, not required. 
The four Pristha Stotras of the midday libation are, the Rathantaram, Vfimadevvatn 
Nandhasam, and Kaleyam, 
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22 . 

{Story of Prdsahd, the icifeof'Indra. On the Origin of the Dhayya 
verse of the N^kevalya Sastra. Huioa King can defeat a hostile army. 
All gods have a share in the Yajyd in the Virdt metre. On the Importance 
of the Vir&t metre at this occasion.) 

The gods said, “ There is a beloved wife of Indra, of the Vavata 
order, Prasaha by name. Let ns inquire of her (what Indra’s intention is).” 
So they did. They inquired of her (what Indra’s intention was). She said 
to them, ‘T shall give you the answer to-morrow.” For women ask their 
husbands ; they do so during the night. On the morning the gods went to 
her (to inquire). She addressed the following (verses) to them : yad vavana 
purutamajn^' (LO, 74,6), i.e., what Indra, the slayer of Vritra, the con- 
[ 195 ] queror in many battles of old has gained, filling (the world) with 
his name (fame), by what he showed himself as master in conquering 
(prdsahaspati), as a powerful (.hero), that is what we beseech him to do 
(now) ; may he do it.” Indra is the mighty husband of Pr&sahS,.** (The 
last pada) “ that is what we beseech him,” &c., means, he will do what 
we have told him.” 

Thus she (Prasaha) told them. The gods said, “ Let her have a share 
here (in this Niskevalya Sastra) who has not yet obtained one in it (no 
va vidat).** So they did. They gave her (a share) in it; thence this 
verse, yad vavana, &c., forms part of the (Niskevalya) Sastra.’* 

The army {send) is Indra’s beloved wife, Vavata, Prasaha by name. 
Prajapati is by the name of hah (who ?) his father-in-law. If one wish 

The wives of a king are divided into three classes, the first is called mahifi, the 
second eau«ta, the third or last pariur/fcti. Sfiy. Vdvtfta ia in the Rigveda Samhitfi, 8, 
St, 14, a name of Indra's two horses. S&yana in his commentary on the passage, proposes 
two etymologies, from the root van to obtain, and zd to go. The latter is the most 
probable. 

That part of the Samhitk where it occurs, not being printed yet, I put this verse 
here in full 

is taken by SSyana in both his commentaries on the Aitareya Brdhmapam, and the 
Rigveda Samhitft in the sense of a present tense | But it is here conjunctive, which 
word alone gives a good sense. Besides, the present tense is never formed in this way. 

The author takes prdsahaspati in the sense of husband of a wife, Pr&sahi above- 
mentioned. ’ 

I take here akarat in the sense of a future tense. Let, the Vedic conjunctive, 
has often this meaning. Sily. takes it in the sense of 

*• This is nothing but an attempt at an etymology of the name vuudta. That it is per- 
fectly childish, every one may see at a glance. 

This verse, frequently used at various sacrifices, is the so-called Dhdyyd of the 
Niskevalya b'astra at the midday libation. 



132 


that his army might be victorious, then he should go beyond the battle 
line (occupied by his own army), cut a stalk of grass at the top and end, 
and throw it against the other (hostile) army by the words, prasahe kas 
tvd pisyati ? i.e., “ 0 Prasaha, who sees thee ? ” If one who has such a 
knowledge cuts a stalk of grass at the top and end, and throws (the 
parts cut) against the other (hostile) army, saying prdsahe kas tod pasyati ? 
it becomes split and dissolved, just as a daughter-in-law becomes abashed 
and faints, when seeing her father-in-law (for the first time). 

[ 196 ] Indra said to them (the gods), “ You also shall have (a 
share) in this (^astra).” The gods, said, “ Let it be the Yajya verse/' 
in the Viral metre of the Niskevalya l^astra.” The Viral has thirty- 
three sjdlables. There are thirty-three gods, viz., eight Vasus, eleven 
Rudras, twelve Adityas, (one) Prajapati, and (one) Vasa^kara. He (thus) 
makes the deities participate in the syllables ; and according to the order 
of the syllables they drink, and become thus satisfied by (this) divine dish. 

Should the Hotar wish to deprive the sacrificer of his house and 
estate, he ought to use for his Yajya along with the Vasatkara a verse 
which is not in the Viral metre, but in the Gayatri or Tri§tubh, or any 
other metre (save the Virat); thus he deprives him of his house and estate. 

Should he wish to procure a house and estate for the sacrificer, he 
ought to repeat his Yajya in the Viral metre : piba somam indra mandatu, 
(7, 22, 1). By this verse, he procures for the sacrificer a house and estate. 

23 . 

{On the Close Relationship between S&man and Rik. Why the Sdma 
Singers require three richas. The five-fold division of both. Both are 
contained in the Virdt. The five parts of the Nifitevalya Sastra.) 

First there existed the Rik and the Saman (separate from one an- 
other) ; sd was the Rik, and the name amah was the Saman. Sd, which was 
Rik, said to the Suraan, “ Let us copulate for begetting children.” The 
Saman answered, “ No ; for my greatness exceeds (yours,'.” (Thereupon) 
the Rik became two; both spoke (to the Saman to the same effect); but 
[ 197 ] it did not comply with their request. The Rik became three 
(divided into three) ; all three spoke (to the Saman to the same effect). 
Thus the Saman joined the three Richas. Thence the Silrna singers use 
for their chant three Richas,*^ (that is) they perform their work of chanting 
'• ThLs is piba somam indra (7, 221). 

•' The Saman, to which the Niskevalya Sastra of the Hotar refers, is the Rathan 
taram. It consists only of two richas (verses), vie., abhi tvd Hftra and na tvdvan (Siimaveda 
8amh. 2, 30, 31), but by the repetition of certain parts of these two verses, three are 
produced. See about this process, called punnrdddyam, above. 
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with three Richas. (This is so also in worldly affairs.) For one naan 
has many wives (represented by the Richas), but one wife has not many 
husbands at the same time. From sa and oma^ having joined, sama was 
produced. Thence it is called sdman.^ He who has such a knowledge 
becomes sdman, i.e., equal, equitous. He who exists and attains to the 
highest rank, is a sdman, whilst they use the word asdmanya, i.e., 
inequitous, partial, as a term of reproach. 

Both, the Rik as well as the Saman, were prepared (for sacrificial 
use) by dividing either into five ^ 198 3 separate parts : (1) ‘dhdva 
(the call sorh^dvom at the commencement of the ^astras, and hiihkdm 
(the sound hum, commencing every Saman) ; (2) the prastdva (prelude, 
first part of the text of the Saman) and the first rich out of the 
three, required for the Saman of the Niskevalya ^astras^ ; (3) the 
udgitha (principal part of the Saman), and the second rich ; (4) the 
pratihdra (response of the Saman), and the last rich (out of the 
three) ; (5) nidhanam (the finale of the Saman) and the call V(iu^t 
(at the end of the Yajya verses).^ Thence they say, the sacrifice is 

— '■ ■ - ’ " ~ • —■•-■■■» ~ ■ f . i — ■ ■ . 

** The same etymology is given in the Chbfindogya Upanisad, 3, 6, 1-3, p. 68 in the 
Calcntta edition of the Bibliotheca Indica); sRRwafwn i.e., the earth is m, 

and fire etna, whence comes S5ma. The author of this Upanisad also supposes that the 
Sama rests on the Rib, the latter being compared to the earth, the first to the fire burning 
on her. This etymology is wholly untenable from a philological point of view. The 
crude form is not sama, but saman ; thence the derivation of the second part of the word 
from uma (a noun ending in a, not on) falls to the ground. The first part sd is regarded 
as the feminine of the demonstrative pronoun, and said to mean Rik, for Rik is a feminine. 
But such monstrous formations of words ace utterly strange to the Sanskrit language 
and sanctioned by no rules of the grammarians. In all probability we have to trace 
the word sdman to the root so, “ to bind," whence the Word avusdna, i.e., pause, is 
derived. It thus means " what is bound, strung together,” referring to the peculiar 
way of chanting the Samans. All sounds and syllables of one of the parts of a Sdman 
are so chanted, that they appear to be strung together, and to form only one long sound. 

” Many Samans are divided into four or five parts. See the note to 2, 22. If five 
parts are mentioned, then either the himkdra, which precedes the prastdva, is counted as 
a separate part, or the pratUidra part divided into two, pratihdra and upadrava, the 
latter generally only comprising a few syllables. 

In order to better illustrate the division of SSmans into five parts, I give here 
the Rathantaram, according to these divisions : 

First rich— (1), prastdva : II ^ II 

(2) udgi tha . ^ vfiRi; u 

(8) pratihdra , I 

(4) upadrava : I 

(5) nidhanam : I 

Second rich— (1) prastdva : I 



[ 199 ] fiv^e-folcl (is a pentad). Animals are five-fold (consist of five parts, 
four feet and a month). 

(Both, the Rik and the Saman, either of which is divided into five 
parts, are contained in the Virat, which consists of ten syllablea).*® 
Thence they say, the sacrifice is put in the Vinit, which consists of ten 
parts. 

(The whole Niskevalya ^astra also consists of five parts, analogous to 
the five parts of the Sfiman and the Rik at this ^astra.) The stotriya is the 
soul ; the anurupa is offspring, the dMyy^ is the wife, animals are the 
pragdtha, the sitktam is the house.*' 

He who has such a knowledge, lives in his premises in this world, 
and in the other, with children and cattle. 

24 . 

(The Stotriya, AnuriXpa, Dhdyya, Sdma-Fragdtha and Nivid Sukta of 

f 

the Niskevalya Sastra.) 

He repeats the Stotriya. He recites it with a half loud voice. By 
doing so, he makes his own soul (the Stotriya representing the soul). 

(2) udgitha sf ^ *1 »nln«rT.* 

(3) pratihara : ^ I 

(4) upadrava '• Ifl '3^ I 

(5) nidhanam II 

Third rich ; (1) prastdva »T3rNrT I 

(2j udgitha ; sf I) 

(8) pratihdra: IIwtjd^lfT • 

(4) upadrava '■ ^TflTfl^iNr fl 3^? I 

(5) nidhanam: 3RT AgniH.oma Sam Prayaga. 

From this specimen the reader will easily learn in what way they make of two 
richas three, and how they divide each into live parte. The prast&va is chanted by tho 
Prastotar, the udgitha by the Udgatar (the chief of the Sama singers), the pratihfira by 
the pratihartar, the upadrava by the Udgatar, and the nidhanam by all three. 

■*“ This statement is not very accurate. In other passages it is said, that it consists 
of thirty-three syllables, see 3, 22. The metre is divided into three padas, each consisting 
of nine, ten, or eleven syllables. 

** Here are the five parts of the Niskevalya Uastra severally enumerated. The 
stotriya are the two verses of which the Rathantara consists, but so repeated by the 
Hotar as to make three of them, Just as the SSma singers do. The substantive to be 
supplied to stotriya is pragdtha, i.e., that pragatha, which contains the same text as the 
stotram or performance of the S&ma singers. The anuriipa pragdtha, follows the form 
of the Stotriya ; it consists of two verses which are made three. It must have the same 
commencing words as the Stotriya. The anuriipa is : abhi tud piirvapitaye (8, 3, 7-8). 
The nhhyya is already mentioned (3, 22). The Sftma pragStha is : pibd siitasya (8, 3, 12). 
The shkta or hymn is mentioned in the following (24) paragraph. 
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He repeats the Anurupa. The Auurupa is offspring. It is to be 
repeated with a very loud voice. [2003 By doing so, he makes his 
children more happy than he himself is (for the Stotriya representing his 
own self, was repeated by him with a half loud voice only.) 

He repeats the Dhayya. The Dhayya is the wife. It is to be 
repeated with a very low voice. When he who has such a knowledge 
repeats the Dhayya with a very low voice, then his wife does not 
quarrel with him in his house. 

He repeats the (Sama) Pragatha. It is to be repeated with the proper 
modulation of the voice (i.e., with the pronunciation of the four accents). ** 

The accents are the animals, the Prag&tha are the animals. (This is 
done) for obtaining cattle. 

He repeats the Sukta (hymn) : indrasya nu virydui [ 201 ] 

(1, 32). This is the hymn liked by India, belonging to the Ni§- 
kevalya ^astra, and (seen) by HiravyastApa. By means of this hymn, 
Hiianyasthpa, the son of Angiras, obtained the favour of India (and) 
gained the highest world. He who has such a knowledge, obtains the 
favour of India (and) gains the highest world. The hymn is the house 
as a firm footing. Thence it is to be repeated with the greatest slowness. ■■ 
(For a firm footing as a resting place is required for every one.) If, for 
instance, one happens to have cattle grazing in a distant quarter, he 
wishes to bring them (in the evening) under a shelter. The stables are the 
firm footing (the place where to put up) for cattle. That is the reason 

“ The mantras -which form part of the Sastras are nearly thronghont monotononsly 
(elcasrutya) repeated. Only in the recital of the Sama prag&tha an exception takes place. 

It is to be repeated with all tlie four accents: anuddtta, aimddttatara, uddtta, and 
suarita, just as is always done when the Rigveda is repeated in the temple, or in private 
houses, without any religious ceremony being performed. 

*' In this hymn, the Nivid of the Niskevalya Sastra is to be inserted after its eighth 
verse. The Nivid is as follows : 

^ I I ^^!lt I WRIT I ^ I 

Kwf [ srt I gw wrf < ^ ^ i 

I (the conclusion being the same as in the Marntyutiya Nivid, see page 

189) i.e., May the god Indra drink of the Soma juice, he who is the strongest among those 
who are born only once ; he who is the mightiest among those who are rich ; he who is the 
master of the two yellow horses, he the lover of Pris'ni, he the bearer of the thnnderlwlt, 
who cleaves the castles, who destroys the castles, who makes flow the water, who carries 
the waters, -who carries the spoil from his enemies, who kills, who is far-famed, who appears 
in different forms upamdtikrit, lit., making similes), who is busy, he who has been here a 
willing god (to listen to our prayers). May the god Indra hear, &c. Sapta hdutra. 
Instead of the fj&nkhftyana SOtras, 7, 17, read which is less correct, and 

appears to be a mistake. 
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that this hymn, which represents a firm footing, or shelter for cattle, which 
was represented by the Pragatha, is to be repeated very slowly, so as to 
represent a firm footing. 

THIRD CHAPTER. 

[The Ahstraetlon of Soma. Origin of the Three Liibations. Evening 
Libation. The Vaisvadeoa and Agnimdruta Sastras.) 

25 . 

{Story of the Metres whioh were des pitched by the Gods to fetch the Soma 
from heaven. Jagati and Tristicbh unsuccessful. Origin of Dikfi, Tapas, 
and Dak^h)A). 

The king Soma lived (once) in the other world (in heaven). The 
Gods and Risis deliberated : how might the king Soma (be induced) 
to come to us ? They said, “ Ye metres must bring back to us this king 
Soma.” They consented. They transformed themselves into birds. 
That they transformed themselves into birds [suparna), and flew up, is called 
[ 202 ] by the knowers of stories sawpantaTu ii.e., this very story is called 
so). The ujetres went to fetch the king Soma. They consisted (at that 
time) of four syllables only ; for (at that time) there were only such metres 
as consisted of four syllables. The Jagati, with her four syllables, flew 
first up. In flying up, she became tired, after having completed only 
half the way. She lost three syllables, and being reduced to one syllable, 
she took (from heaven) with her (only) the Dik^d and Tapas, ‘ and flew 
back (to the earth). He who has cattle is possessed of Diksa and pos- 
sessed of Tapas. For cattle belong to Jagati. Jagati took them. 

Then the Tristubh flew up. After having completed more than 
half the way, she became fatigued, and throwing off one syllable, be- 
came reduced to three syllables, and taking (with her) the Daksina, flew 
back (to the earth). Thence the Daksina, gifts (sacrificial rewards) are 
carried away (by the priests) at the midday libation (which is) the place 
of the Tristubh ; for Tristubh alone had taken them* (the Daksina 
gifts.) 

26 . 

{Odyatri successful; Wounded when Robbing the Soma. What became 
of her nail cut off, &e. ) 

The gods said to the Gayatri, “ Fetch thou the king Soma,” She con- 
sented, but said, “During the whole of my journey (up to the celestial 

* These gifts are to bo bestowed upon the sacriBcer at the Diksaniyd isti. See 
1 , 1 . 5 . 

* The words are to be parsed as follows: I % I ^ 
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world), you must repeat the formula for wishing a safe passage for me.” 
The gods consented. She flew up. The gods [ 203 ] repeated throughout 
her passage the formula for wishing a safe j)assage, viz., pra cha cha, go, 
and come back, and come back. For the words, pra chd ehd,^ signify, that 
the whole journey will be made in safety. He who has a friend (who 
sets out on a journey) ought to repeat this formula ; he then makes his 
passage in safety, and returns in safety. 

The Gayatri, when flying up, frightened the guardians of Soma, and 
seized him with her feet and bill, and (along with him) she also seized the 
syllables which the two other metres (Jagati and Tristubh) had lost. 
Kriilanu, (one of) the gi^^rdians'' of the Soma, discharged an arrow after 
her, which cut off the nail of her left leg. This became a porcupine. 

(The porcupine, having thus sprung from the nail which was cut off), 
the Vasia (a kind of goat) sprang from the marrow (rasa) which dripped 
from the nail (cut off). Thence this goat is a (suitable) offering. The shaft 
of the arrow with the point (discharged by Kriilanu) became a serpent 
which does not bite {dunduhha by name). From the vehemence with 
which the arrow was discharged, the snake svaja was produced ; from the 
feathers, the shaking branches whicii hang down (the airy roots of the 
Ailvattha) ; from the sinews (with which the feathers were fastened on the 
shaft) the worms called fjanrJApada, from the fulmination (of the steel) the 
serpent aiidhdhi. Into such objects was the arrow (of KfWauu) trans- 
formed. 

27 .. 

[2o4] {Origin of the Three Libations. Theij all are of egnal strength.) 

What Gayatri had seized with her right foot, tlrat became the morning 
libation ; she made it her own place. Thence they think the morning 
libation to be the most auspicious (of all). He who has such a knowledge, 
becomes the first and most prominent (among his people) and attains to 
the leadership. 

What she had seized with her left foot, became the midday libation. 
This (portion) slipped down, and after having slipped down, did not attain 
to the same (strength) as the first libation (held with the right foot). The 
gods got aware of it, and wished (that this portion should not be lost). 
They put (therefore) in it, of the metres, the Tristubh, and of the deities. 

* This formala is used for wishiog to a friend -who is setting out on a journey a safe 
passage and return in safety. 

■* Sayana here quotes an .\dhvaryu mantra containing the names of the guardians of the 
Soma, among whom one is Krim^nu ; q: 

Sec Vijasaneyi 8amhita,4, 27,wlthMahidhara’s commentary on 
it (p. 117 in 'Weber’s edition). 

18 
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Indra. Therefore it (the midday libation) became endowed with the same 
strength as the first libation. He who has such a knowledge, prospers 
through both the libations which are of equal strength, and of the same 
quality. 

What Gayatri had seized with her bill, became the evening libation. 
When flying down, she sucked in the juice of this (portion of Soma, 
held in her bill), and after its juice had gone, it did not equal (in strength) 
the two first libations. The gods got aware of that and wished (that the 
juice of this portion should be keptX They discovered it (the remedy) in 
cattle. That is the reason that the priests pour sour milk (in the Soma at 
the evening libation), and bring oblations. of ntelted butter and of flesh 
(things coming from the -cattle). In this way, the evening libation obtain- 
ed equal strength with the two first libations. 

He who has such a knowledge, prospers through all the libations which 
are of equal strength and of the same quality. 

[ 205 ] 28 . 

(Ho)v Tr>4ubh ai>d Gdijutrt ohUiiiicd their roper 
V araher of syllables.) 

The two other metres said to the Gayatri, “ That which thou hast 
obtained of us, viz., our syllables, should be restored to us.” The Gayatri 
answered, “No.” (They said) “ As far as the right of possession is con- 
cerned, they (those syllables) are ours.” They went to ask the gods. The 
gods said, “ As far as the right of.possession is concerned, they are yours.” 
Thence it comes, that even here (in affairs of daily life), people say when 
they quarrel, “ as far as the right of possession is concerned, this is 
ours.”' 

Hence the Gayatri became possessed of eight syllables (for she did 
not return the four which she had taken from the others^ the Tristubh 
had three, and the Jagati only one syllable. 

The Gayatri lifted the morning libation up (to the gods) ; but the 
Tristubh was unable to lift up the midday libation. The Gayatri said 
to hei, I will go up (with the midday libation) ; let me have a share 
in it. The Tristubh consented, and said, “Put upon me (who consists 
of three syllables), these eight syllables.” The Gayatri consented, and put 
upon her (eight syllables). That is the reason that at the midday libation 
the two last verses of the triplet at the beginning of the Marutvatiya 
6astra (the fir st verse bein g in the Anustubh metre), and its sequel 

‘ This remark here is only made to ilfnstrato a“phrase which seems to have been 
very common in the Vedic Samskrit : 
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(the anuchara triplet) belong to the Gayatri. After having obtained thus 
eleven syllables, she lifted the midday libation up (to heaven). 

The Jagati which had only one syllable, was unable to lift the third 
libation (up). The Gayatri said [ 206 } to her, “ I will also go up (with 
thee) ; let me have a share in this (libation).” The Jagati consented (and 
said), “ Put upon me those eleven syllables (of the Gayatri and Tristubh 
joined). She consented and put (those eleven syllables) upon the Jagati. 
That is the reason, that, at the evening libation, the two latter verses of 
the triplet with which the Vaiilvadeva ^astra commences (pratipad), 
and its sequel (anudiara) belong to the Gayatri. Jagati, after having 
obtained twelve syllables, was able to lift the evening libation up (to 
heaven). Thence it comes that the Gayatri obtained eight, the Tri§tubh 
eleven, and the Jagati twelve syllables. 

He who has such a knowledge, prospers through all metres which are 
of equal strength and of the same quality. What was one, that became 
three-fold.* Thence they say, only he who has this knowledge, that what 
was one, became three-fold, should receive presents. 

* 29 . 

{Why the Adilyas and Sav'itar have a share in the evening libation. 
On Vayu^s and Dydvdprithivt s share in it.) 

The gods said to the Adityas, “ Let us lift up this (the evening) 
libation through you.” They consented. Thence the evening libation 
commences with the Adityas. At the commencement of it there is (the 
[2071 libation from) the Aditya graha. Its Yajya mantra is, dditydso 
aditir inadayanllm (7, 51, 2), which contains the term mad, “to be 
drunk,” which is complete in form (equal to the occasion). For the 
characteristic feature of the evening libation is, “ to be drunk.” He 
does not repeat the Anuvasatk&ra, • nor does he taste the Soma (as is 
usual, after the libation has been poured into the fire) ; for the Anuva^at- 
kara is the completion, and the tasting (of the offering by the priests) 
is also the completion (of the ceremony). The Adityas are the vital 
airs. (When the Hotar, therefore, does not repeat the Anuva§atkSra, 

• This remark refers to the fact that the OSyatrt, which consisted originally only 
of eight syllables, consists of three times eight, i.c., twenty-fonr. 

' The very commencement of the evening libation is the pouring of €oma juice from 
the so-called Aditya graha (a wooden jar). Then follows the chanting of the Arbhavam ; 
then the offering of an animal, and that of Purod&sa to the manes, after which a libation 
is poured from the Savitri graha, and the Vaisvadeva Sastra repeated. (Aav. 6r. 8. 6, 17.) 

* Sae page 133. 
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nor taste the Aditya libation, (he thinks', T will certainly put no end** 
to the life (of the sacrificer). 

The Adityas said to Savitar, “let us lift up this (the evening) 
libation through thee.” He consented. Thence the beginning {pratipad 
of the Vai4vadeva ^astra at the evening libation) is made with a triplet 
of verses addressed to Savitar.'® To the Vai4vadeva ^astra belongs 
the Savitri graba. Before" the commencement (of this Sastra) he 
repeats the Yajya for the libation (from the Savitri graha), damdnd 
devah ftavitA vayvnyam (A^v. ^r. S. 5, 18). This verse" contains 
[ 208 ] the term ynad “ to be drunk ” which is complete in form. 
The term yyyad “ to be druuk ” is a characteristic of the evening libation. 
He does not repeat the Anuvasatkara, nor does he taste (from the 
Soma juice in the Savitri graha). For the Anuvasatkara is completion, 
the tasting (of the Soma by the priest) is completion. Savitar is the 
life. (He should do neither, thinking) I will certainly put no end fo 
the life (of the sacrificer). Savitar drinks largely from both the 
morning and evening libations. For there is the term “drink,” 

at the commencement " of the Nivid addressed to Savitar at the 

® The negation is here expressed by net, t.e., «a it, the same word, which is almost 
exclusively used in the Zend-Avesta, in the form jioit., for expressing the simple 
negative. 

The Pratipad, or beginning triplet of verses of the Vais'vadeva Sastra is : 
tat savitur vriiitmahe (6, 82, 1-.8). 

" The Yiijya is to bo repeated before tiio Vaisw.adeva feastra is repeated. 

It is also, with some deviations, found in the Atharvaveda Saifihita (7, 14, 4). 
According to the Asv. SOtras, it runs as follows : 

wigfSr I 

II The deviations of the text in the Atharvaveda consist 
in the following ; instead of for for it has 

; instead of ^* 1 ^, it has ^4^. It is evident that the readings of the Athar- 
vaveda are corrupt ; for it will be impossible to make ont the sense of the mantra from its 
text presented in the Atharvaveda : but it may bo done from that one given in the 
AsvalSyana Sfitras. I translate it as follows : “ The divine house-father Savitar, who is 
chosen (as tutelary deity by men), has provided people (dyii) with precious gifts to 
make offerings to Daksa (one of the Adityas) and the manes. May he drink the 
Soma ! May the (Soma) offerings inebriate him, when on his wanderings, he pleases 
to delight in his (the Soma's) quality !” 

In the words, savita devah somasya pibalu. The hymn, in which the Nivid for 
Savitar is inserted, is, ahhfid dezah savita (4, 64). The whole Nivid is as follows : 

*1 : I siNl i I i ^g giw«tng | 

wiS* I I I 1 qrnfM i ^ 

I wnt t^o (The conclusion is just as in the other Nivids). 
Sapta Ilautra. In the Siinkliay. .sr. Sfltras (8, 18), there are, before the words ; 
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[208] evening libation), and at tbe end** the term rrr&d, “ to be drunk.” 
Thus he makes Savitar share in both the morning and evening libations. 

At the morning and evening libations, verses addressed to Vayu are 
repeated, many at the morning, one only ' * at the evening, liba^n. That is 
done because the vital airs (represented by Vayu, the wind) in the upper 
parts (represented by the morning libation) of the human body are more 
numerous than those in the lower parts (represented by the evening 
libation). 

He repeats a hymn addressed to Heaven and Earth.*® For Heaven 
and Earth are stand-points. [210] Earth is the stand-point here, and 
Heaven is the stand-point there (in the other world). By thus repeating a 
hymn addressed to Heaven and Earth, the Hotar establishes the sacrificer 
in both places (in earth and heaven). 

30. 

{Story of the Eibhus. On their Share in the Evening Libation.) 

He repeats the Ribhu hymn* (tak.jaji ratham, 1, 111).** The (beings 

^ t translate it as follows : May the god Savitar drink of the Soma Juice 
he with his golden hands and his good tongue, with his fine arms and fine fingers, he 
who produces thrice a day the real objects (i.e., the external world is visible in the 
morning, at noon, and in the evening), he who produced the two treasures of wealth, 
the two loving sisters (night and dawn), the best things that are created, the 
milking cow, the ox-drawing cart, the swift septad (of horses for drawing the carriage 
of the sun-god), the female (called) purandhi, i.e , meditation, the victorious warrior, the 
youth in the assemblage (of men), &c. 

‘‘ In the words, savitd devak ilui sravadiha somasyu viatsat. 

This remark refers to the last words which are appended to the Nivid hymn for 
Savitar, viz., niyudhhir vdyaviha. The whole appendage, which is to be found in the Asv. 
sV. 8. 5, 18, and in Sapta Hautra is : I 

RrtzRw ^5^ l gr vayu, come hither with (thy) steeds, 

unloosen them, (come) with eleven for thy own sake, with twenty-two for (making) the 
sacrifice ora ! with thirty-three for carrying (the sacrifice). 

This is pradydvd yaiiidih (1, 159). The Nivid to be inserted before the lo.st verse 
of tlie Dyfivappithivi hymn is : 

wuFi ncefiT I =gi Jirar ^ ■g i I 

^ ^ I ^ i i ^ i ieh- 

I wqi wfnftff l wrf ^ tqfRfiwaf | ^ 

I ^ I l war fl^nnUTOinat U May Heaven 

and Earth enjoy the Soma which are the father and mother, the son and generation, the 
cow and the bull, the grain and the wood, the well-provided with seed, and the well-pro- 
vided with milk, the happy and the beneficial, the juicy and milky, the giver of seed, and 
(holder) of seed. May both Heaven and Earth here hear (me) ! May they here enjoy the 
Soma, &c. 

*’ The Nivid inserted before the last verse of the Ribhn hymn is : 

I I gf^m i i wmr 
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called) Riblins among tlie gods, had, by means of austerities, obtained 
the right to a share in the Soma beverage. They (the gods) wished to 
make room for them in the recitations at the morning libation ; but 
Agni withl^he Vasus (to whom this libation belongs), turned them 
out of the morning libation. They (the gods) then wished to make 
room for them in the recitations at the midday libation ; but Indra 
with the Rudras (to whom this libation belongs), turned them out of 
this libation. Thej^ then wished to make room for them in the [ 211 ] 
recitations at the evening libation ; but the Vi^ve Devah (to whom it be- 
longs), tried to turn them out of it, saying, “ They shall not drink here ; 
they shall not. ” Prajapati then said to Savitar, “ These are thy pupils ; 
thou alone (among the Vislve Devah), therefore, shalt drink with them.” 
He consented, and said (to Prajapati), “ Drink thou also, standing on both 
sides of the Ribhus. ” Prajapati drank standing on both sides of them. 
(That is the reason that) these two Dhilyyas (required for the Vaidvadeva 
^astra) which do not contain the name of any particular deity, and 
belong to PrajApati, are repeated, one before the other, after the Ribhu 
hymn. (They are) suriipakrtnuih utaye (1, 4, 1) and arjam vcnas chodayat 
(10, 123, 1).' * PrajS,pati thus drinks on both their sides. Thus it comes 
that a chief [sre^thV) favours with a draught from his goblet whom he 
likes. 

The gods, howevei', abhorred them (the Ribhus), on account of their 
human*® smell. (Therefore) they placed two (other) Dhilyyas between 
the Ribhus and themselves. (These are) yehliyo vidta viadhiimat (10, 63 
3), and evd pitre viha cicvdya (4, 50, 6).’“ 

5^1 I I i 

55 aaftc 1 iwf Jlay the divine tlibhus enjoy the 

Soma, who are busy and clever, who are skilfnl with their hands, who are very rich, 
who are full of blis.s, full of strength, who cut the cow which moves everywhere, 
and has all forms (i.e„ the earth), who cut the cow (that) she became of all forms, who 
yoked the two yellow horses (of ludra) who went to the gods, who when eating got 
aware of the girls, who entered by their skill upon their share in the sacrifice in the 
year (at the sacrificial session lasting for one year) ; may the divine Ribhus hear (us) 
here and enjoy the Soma, &c. 

*’ This whole story is invented for explaining the position assigned to certain verses 
and hymns in the Vai.svadcva bastra. After the hymn addressed to Savitar, abhild 
deuah scitn'trf (4, 54), there follows the verse sun'ipaki'ituum, which is called a DhSyya ; 
then comes the hymn addressed to the Ribhus, taksan ratham, and then the verse ayam 
veiuis, which is also a Dhayya. See Asv, «r. S, 6, 8. 

They are said to have been men, and raised themselves to an equal rank with the 
gods by means of sacrifice and austerities. 

These two verses immediately follow : ayam venus chodayat. As'v. fcV. 8. 

5, 18. 
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[ 212 ] 31 . 

{The 'Nivid hymn for the Visoe Detail. On the Dhdyyas of theVais- 
vadeca Sasti'a. To what deities it belongs. On the concluding verse of 
this Sastra). , 

He repeats the Vai^vadeva hymn.** The Vaisvadeva Sastra shows 
the relationship of subjects (to their king) Just as people represent the 
interior part [ 213 ] (of a kingdom), so do also the hymns (represent the 
interior, the kernel, of the Sastra). The Dhayyas, then, are like what is 
in the desert (beasts, &c.) That is the reason why the Hotar must repeat 
before and after every Dhayya the call somsdvom (for every Dhayya is 

This is a no btiad afi &ra(at )0 (1, 89). The Nivid inserted before the last verse of 
this VisvedevSh hymn is : 

I I I : 1 

: I ?rreBT: ; i maitunil i ^ «if=at 

: 1 I g g I i i sra : i 

gga i gga slg wen i gga ?ftg i araseil ftigra: i i . 

«ng^: «ral : i gragljrf: i i atgigl i gt sjgra: w i 

w ti i ^gr «gfiic ^nwg i gm ^gio 

(Sapta HSutra). The text as given in the SSnkhfiya. Sr. fc>. 8, 21, differs in several pas- 
sages. Instead of o it has qt^rVI « which is, no doubt, more correct. Tbe 

words transposed ; they follow after after which 

Nigf^o and gig Q ffo arc put. Instead of gif^go, there is ^ gi% 

The translation of some terms in this Nivid, which is doubtless very old, is extremely 
difficult. Now and then the reading does not appear to be correct. It is, however, 
highly interesting, as perhaps one of the most ancient accounts we have of the 
number of Hindu deities. They are here stated at 3 times 11; then at 33, then at 
303, then at 3003. It appears from this statement, that only the number 3 remained 
unchanged, whilst the number SO was multiplied by 10 or lOO, Similarly, the 
number of gods is stated at 3339 in a hymn ascribed to tbe Hisi Visvffmitra 
Rigveda, 3, 9, 9 This statement appears to rely on the Vais'vadeva Nivid, For, if we 
add 33-1-3034-3003 together, we obtain exactly the number 3839. This coincidchoe 
can hardly be fortuitous, and we have strong reasons to believe that Visv4mitra 
perfectly know this Visve Devah Nivid. That it contains one of the most authoritative 
passages for fixing the number of Hindu deities follows from quotations in other Vedic 
books. So we read in tbe Bpihad Aranyaka Upanishad (page 642-49, edited by Roer, 
Calcutta, 1849) a discussion by Yajuavalkya on the number of gods, where he appeals to 
the Nivid of the Vaisvadeva hymn as the most authoritative passage for settling this 
question. Perhaps the oldest authority we have for fixing the number of the Hindu deities, 
on the first instance, at thirty-three, is Rigveda, 8, 28, 1. The hymn to which this verso 
belongs is said to have descended from Manu, the progenitor of tbe human race. Its 
stylo shows traces of high antiquity, and there can be hardly any doubt, that it is one of 
the earliest Vedic hymns we have. The division of these thirty-three deities into three 
sets, each of eleven, equally distributed among'the three worlds, heaven, air, and earth, 
(see 1, 139, 11) appears to bo the result of later speculations. According to the Nivid in 
question, the gods are not distributed among the three worlds, but they are in heaven 
and earth, water, and sky, in the Brahma and Ksatra, in the Barhis, and on the Vedi, in 
the sacrifice, and in the air. 
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cousidered aa a separate recitatiou distinct from the body of the ^astra). 
(Some one might object) how can verses, like the Dhuyyas, which are life, 
be compared to a desert ? Regarding this, he (the Aitareya Risi) has told 
that the deserts [aramjaiii] are properly speaking no deserts, on account of 
the deer and birds to be found there. 

The Vaisvadeva ^astra is to be likened to man. Its hymns ai’e like 
his internal parts ; its Dhayyiis are like the links (of his body). That is 
the reason that the Hotar calls somsavom before and after every Dhayya 
(to represent motion and flexibility). For the links of the human body 
are loose ; these are, howevej-, fastened and held together by the Brahhna. 
The Dhayya” and Yajyii vei-ses are the root of the [214J sacrifice. When 
they use Dhayyas and Yajyas different from those which are prescribed, 
then they uproot the sacrifice. Therefore, they (the Dhayyas and Yajyas) 
should be only of the same nature (they should not use other ones than 
those mentioned). 

The Vaiilvadeva fsastra belongs to five classes of beings. It belongs 
to all five classes of beings, viz. : Gods and Men, Gandharvas (and) 
Apsaras,” Serpents and iManes. To all these five classes of beings belongs 
the Vaisvadeva Sastra. All beings of these five classes know him (the 
Hotar who repeats the Vairfvadeva ^astra). To that Hotar who has such 
a knowledge come those individuals of these five classes of beings who 
understand the art of recitatiou (to assist him). The Hotar who repeats 
the Vaijlvadeva ^astra belongs to all deities. When he is about to repeat 
his f^astra, he ought to think of all directions (have them before his mind), 
by which means he provides all these directions with liquid [rasa). But 
he ought not to think of that direction in which his enemy lives. By 
doing so, he consequently deprives him of his strength. 

He concludes (the Vaislvadcva Sastra) with the verse aditir dydiir 
aditir aidarik^am (1, 89, 10), ie., Aditi is heaven, Aditi is the air, Aditi 
is mother, father and son ; Aditi is all gods ; Aditi is the five classes of 
creatures; Aditi is what is born ; Aditi is what is to be born.” She 
(Aditi) is mother, she is father, she is son. In her are the Vairfvadevas, 
in her the five classes of ci'eatures. She is what is born, she is what is 
to be born. 

(When reciting this concluding verse which is to be repeated thrice), 
he recites it twice (for the second and third times) so as to stop at 
each (of the four) padas. (He does so) for obtaining cattle, which are 

Here the regular Dhayyas (sec 3, 18), arc to be understood, not those extraordinary 
additions which wc have in the Vaisvadeva fc-astra. 

*’ Gandharvas and .Apsaras are counted as one class only. 
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£ 216 ] four-footed. Oaoe (the first time) he repeats the concluding 
verse, stopping at the end of each half of the verse only. (That is done) 
for establishing a firm footing. Man has two feet, but animals have 
four. (By repeating the concluding verse twice in the said manner) 
the Hotar places the two-legged sacrificer among the four-legged animals. 

He ought always to conclude (the Vaidvadeva ^stra) with a 
verse addressed to the five classes of beings (as is the case in aditir 
dyiur) ; and, when concluding, touch the earth. Thus he fimdly ^ta> 
blishes the sacrifice in the same place in which he acqtdres the means 
of his performance. 

After having repeated the Vai4vadeva iSastra, he recites the 
Yajyfi, verse addressed to the Viilve Davaa : vi^e dev&Jf, ajinuta imam 
havam me (6, 52, 13). Thus he pleases the deities according to their 

shares (in the libation). ‘ 

32 . 

(The Offerings of Ohee to Agni and FifOtt, and the Offering 
of a Charu to Soma.) 

The first Y&jya verse for the offering of hot butter is addressed 
to Agni, that for the offering of Charu is addressed to Soma, and another 
for the offering of hot butter is addressed to Vi§nu.“ 

£ 216 } The Ytljya, verse for the offering of Charu to Soma ia 
tvam soma •pitfihhih (8, 48, 13) ; it contains the word “ pitaras," i.e., manes. 
(This Charu is an oblation to the dead Soma). The priests kill the 
Soma, when they extract its juice. This (oblation of Charu) is therefore 
the cow which they use to kill (when the body of a sacrificer is laid 
on the funeral pile.*®) For this Charu oblation has, for the 8oma» 

** After the Soma juice has been offered to the VisredevSs, an offeridg of hot batter 
(ghee) is given to Agni ; then follows the oblation of Charn or boiled rice to Soma, and 
then another oblation of hot hotter to Visnn. The chief oblation is that of Charn to Soma, 
which is pnt in the midst of the two (^erings of hot batter. The Yftjyft Tninria 
addressed at this occasion to Agni and Visnn ate not to bo found in the SamhitA 
of the ^gveda ; bnt they are given by Asval. in the s'raota Sfttras, (5. 1»). The following 
is ^dressed to Agni : WTO I fftdl 

^ ^ receives oblations ho^ batter, who hua 

(as it were) a back laden with hot batter, by whoua hot hotter aladee, whose very 
house is hot batter. May thy batter drops, spntterii^ horses, earry thee I Thon, O 
Qod ! offerest up the sacrifice to the gods, by drinking the hot batter. 

The YfijyS verse addressed to Visnn is : fttajr ftgdwMg W I fSf 

g take, O Vispn 1 thy wide strides; make ns room fok 

living in ease. Drink the hot batter, O then, who art the womb of hot batter ; prolong 
(the life of) the master of the sacrlftee (the saorifleer). 

**Theterm Is oautfamrii (gaah), i«.,a eow pnt >dowa a/tcr, f.«., aeeoa^aoyiag t^ 
to the other world, ase iar. 'OribyaSAten, ». 

19 
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the same significance as the cow sacrificed at the funeral pile for 
the manes. This is the reason that the Hotar repeats (at this occasion) 
a Yajya verse, containing the term “ pitaras," i.e., manes. Those who 
have extracted the Soma juice, have killed the Soma. (By making this 
oblation) they produce him anew. 

They make him fat ^ in the form of a siege (by putting him 
between Agni and Visnu) ; for (the order [217] of) the deities Agni, 
Soma, and Visnu, has the form of a siege. 

After having received (from the Adhvaryu) the Charu for Soma for 
being eaten by him, the Hotar should first look at himself and then 
(offer it) to the Sama singers. Some Hotri-priests offer first this Charu 
(after the oblation to the gods is over) to the Sama singers. But he ought 
not to do that ; for he (the Hotar) who pronounces the (powerful) call 
vau^at, eats aU the remains of the food (offered to the gods). So it has 
been said by him (the Aitareya Risi). Itherefore the Hotar who 
pronounces the (powerful) formula vauiat should, when acting upon 
that injunction (to offer first the Charu remains to the SEma singers), 
certainly first look upon himself. Afterwards the Hotar offers it to the 
S&ma singers. ’’ 

33. 

{Prajdpati's Illegal Intercourse with his Daughter, and the Conse- 
quences of it. The Origin of Bhutavdn.) 

Prajapati thougnt of cohabiting with his own daughter, whom some 
call “Heaven,” others “Dawn,” (Usas). He transformed himself into a 
buck or a kind of deer (risya), whilst his daughter assumed the shape of 


” The term is dpyayanti. This is gener.illy done by sprinkling water over him 
before the juice is squeezed, for the purpose of making the Soma (mystically) grow. 
When he is already squeezed and even sacrificed, water itself cannot be sprinkled 
over him. But this is mystically done, by addressing the verses just mentioned to the 
deities Agni, Soma, and Vi;.nu, so as to put Soma in the midst of them, just as a town 
invested on all sides. When they perform the ceremony of ttpyayanam, the Soma plant 
is on all sides to be sprinkled with water. This is done here symbolically by ottering 
first ghee, and giving ghee again after the Charu for Soma is sacrificed. So he is 
surrounded everywhere by ghee, and the two gods, Agni asd Visnu. 

The remark about the dpydyanam is made in the Brahmanam for the sole purpose of 
aecouuting for the fact, that the first YajyS is addressed to Agni, the second to Soma, and 
the third to Visnu ; that this was a sacrificial rule, see Asv. Sr. 8. 5, 19. 

” The mantras which the Hotar has to repeat at this occasion, are given in full by 
A^valftyana Sr. 8. 6, 19. After having repeated them, he besmears his eyes with melted 
butter, and gives the Charu, over which butter is dripped, to the S&ma singers, who are 
ealled hero and in Asval&yana Chandogat 
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a female deer (rohit). ■* He approached her. [318] The gods saw it 
(crying), “ Prajapati commits an act never done (before).” (In order to 
avert the evil consequences of this incestuous act) the gods inquired for 
soma one who might destroy the evil consequences (of it). Among 
themselves they did not find any one who might do that (atone for 
Praj Sipati’s crime). They then put the most fearful bodies (for the gods 
have many bodies) of theirs in one. This aggregate of the most fearful 
bodies of the gods became a god, Bhutavan,^^ by name. For he who 
knows this name only, is bom.* “ The gods said to him, “Prajapati haa 
committed an act which he ought not to have committed. Pierce this * ^ 
(the incarnation of his evil deed).” So he did. He then said, “I will 
choose a boon from you.” — They said, “Choose.” He then chose as hia 
boon sovereignty over cattle.’* That is the reason that his name is 
pasutndn), i.e., having cattle. He who knows on this earth only this 
name {pasuman), becomes rich in cattle. 

He (Bhfitavan) attacked , him (the incarnation of Praj&pati’s evil 
deed) and pierced him (with an arrow). After having pierced him, 
he sprang up (and became a constellation). They call him mriga, *•«., 
deer (stars in the Orion), and him who killed that being” (which 
[219] sprang from Praj^pati’s misdeeds), mfiga vyddha, i.e., hunter 
of the deer (name of star). The female deer Eohit (into which Praj&pati*a 
daughter had been transformed) became (the constellation) Eohini. 


” Saya^a gives another explanation. He takes rohitam, not as the name o{ a female 
deer, bnt as an adjective, meaning red. But then we had to expect rohitam. The crude 
form is rohit, not rohita. He explains the supposed rohita as rttumatt. 

” Sdy. takes him as Rndra, which is, no doubt, correct. 

*° This is only an explanation of the term bhiitavdn. 

" This refers to the papman, i.e., the incarnate evil deeds, a kind of devil. The evil 
deed of Prajapati had assumed a certain form, and this phantom, which is nothing but a 
personification of remorse, was to be destroyed. 

” This appears to confirm Sfiyana’s opinion that Rndra or Siva is here alluded to. 
For he is called paiupati, master of cattle. 

** Sfty. refers the demonstrative pronouns tarn imam, by which alone the ines^ 
nation of Prjftpati's evil deed is here indicated, to Prajfipati himself, who bad assumed 
the shape of a buck. But the idea that Prajapati was killed (even in the shape 
of a buck) is utterly inconsistent with the Vedic notions about him : ' for in the older 
parts of the Vedas he appears as the Supreme Being, to whom all are subject. The 
noun to be supplied was papman. Bnt the author of the Brfihmanam abhorred the idea of 
a p&pman or incarnation of sin of Prajfipati, the Lord of the Universe, the Creator. Thence 
he was only hinted at by this demonstrative pronoun. The mentioning of the word 
pdpman in connection with Prajfipati, was, no doubt, regarded by the author, as very in- 
auspicious. Even the incestuous actxommitted by Prajfipati, ho does not call pdpa, sin, 
or do^, fault, bnt only akritam, " what ought not to be done," which is the very mildest 
term by which a crime can be mentioned. 
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The arrow (by which the phantom of Praj&pati’s sin was pierced) which 
had three parts (shaft, steel, and point) became snch an arrow (in the 
sky). The sperm which had been poured forth from PrajSpati, flew down 
on the earth and became a lake. The gods said, “ May this sperm of 
Prajdpati not be spoilt {mAduqat)." This became the madu^am. This 
name mddu^a is the same as mdnu^a, i.e., man. For the word manuga, 
i.e., man, means “ one who should not be spoiled ” (mddu^an). This 
{mddu?a) is a (commonly) unknown word. For the gods like to express 
themselves in such terms unkuwn (to men). 

34. 

{How Different Creatures Originated from Prajdpati's Sperm. On the 
Verse addressed to Rudra. Propitiation of Rudra.) 

The gods surrounded this sperm with Agni (in order to make it flow); 
the Marutas agitated it ; but Agni did not make it (the pool formed of 
Prajdpati’s sperm) move. They (then) surrounded it with Agni Vais- 
vdnara ; the Marutas agitated it ; Agni Vaiiiivanara (then) made it move. 
That spark which first blazed up from Prajapati’s sperm became that 
Aditya [the ^220] sun); the second which blazed up became Bhrigu. 
Varuna adopted him as his son. Thence Bhrigu is called Varur^i, i.e., 
descendant of Varuna. The third which blazed up (adideoatd)** became 
the Adityas (a class of gods). Those parts (of Prajdpati’s seed after it 
was heated) which were coals (afigara) becane the Afigiras. Those coals 
whose fire was not extinguished, and which blazed up again, became 
Brihaspati. Those parts which remained as coal dust [parik^dvAni} 
became black animals, and the earth burnt red (by the fire), became red 
animals. The ashes which remained became a being full of links, which 
went in all directions (and sent forth) a stag, buSalo, antelope, camel, ass, 
and wild beasts. 

This god (the Bhfitavdn), addressed them (these animals), “ This is 
mine ; mine is what was left on the place.” They made him resign his 
share by the verse which is addressed to Rudra : d te pitd marutdm (2, 33, 
1), i.e., “ may it please thee, father of the Marutas, not to cut us off from 
beholding the sun [i.e., from living); may’st thou, powerful hero 
(Rudra) ! spare our cattle and children, that we, 0 master of the Rudras !” 
might be propagated by our progeny.” 

The Hotar ought to repeat (in the third pada of the verse) tvam no 
viro and not ahhi no viro (as is the reading of another ^akhfi). For, if 
he do not repeat the words ahhi nah, i.e., towards us, then this god 

This strange intensive form of the root dtv, to shine, is here ohosen only for ea* 
plaining the origin of the name, “ OdityOt.” 
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(Rudra) does not entertain any designs against {ahht) our children and 
cattle {i.e.) he does not kill them. In the fourth half-verse he ought to 
use the word rudriya, instead of rudra, for diminishing the terror (and 
danger) arising from (.the pronunciation of) the real name Rudra.** 

[221] (But should this verse appear to be too dangerous) the Hotar 
may omit it and repeat (instead of it) only saih nah harati (1, 43, 6), t.e., 
“may he be propitiated (and) let our horses, rams and ewes, our males 
and females, and cows go on well.” (By repeating this verse) he 
commences with the word ham, i.e,, propitiated, which serves for general 
propitiation. Narah (in the verse mentioned) means males, and ndryafy 
females. 

(That the latter verse and not the first one should be repeated, may 
be shown from another reason.) The deity is not mentioned with its name, 
though it is addressed to Rudra, and contains the propitiatory term ham. 
(This verse helps) to obtain the full term of life (100 years). He who 
has such a knowledge, obtains the full term of his life. This verse 
{hajh nal^ karati) is in the G4yatri metre. G&yatri is Brahma. By 
repeating that verse, the Hotar worships him (Rudra) by means of Brahma 
(and averts consequently all evil consequences which arise from using a 
verse referring to Rudra). 

35. 

(The Vaihvdnara and Mdruta "Nicid Hymns, and the Stotriya and 
Anurdpa of the Agnimdruta ^astra.) 

The Hotar commences the Agni-m&ruta Sastra with a h]rmn 
addressed to Agni-Vai^vanara.*® [222] Vaiifv&nara is the seed which 

la the ttigveda Samhit& which is extant at present, the mantra has in the third 
pada the word obhi no, and not twm no, and in the fourth pada rudra, and not rudrtpa. 
The readings of the verse as they are in our copies of the Samhita, seem to have been 
current already at the time of the author of the Aitareya BrAhmanam, But he objects to 
using the verse so, as it was handed down, for sacrificial pnrposes. on account of the 
danger which might arise from the use of such terms as ahhi, i.e. (turned) towards, and 
rudra, the proper name of the fearful god of destruction. He proposes two things, either 
to change these dangerous terms, or to leave out the verse altogether, and use anothw 
one instead of it. 

•* This is vaiivdnardya prithu (3, 8). The Nivid for the Vaisv&nara hymn is 

I i vnrar* i ^ 

i wg "ipfi i mw i «n ^ tit i tit$- 

I trarra tii4 I n l wlw i tw mPi i 

mgo 

“ May Agni Vaisvftnara enjoy the Soma, he who is the fuel for all gods (for he as the 
vital spirit keeps them up), he who is the imperishable divine light, who lighted to the 
tuarters of men, who (was) shining in former skies (days), who is never decaying in the 
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was poured forth. Thence the Hotar commences the Agni-m&ruta Sastra 
with a hymn addressed to Vaisiv^nara. The first verse is to be repeated 
without stopping. He who repeats the Agni-maruta Sastra, extinguishes 
the fearful flames of the fires. By (suppressing) his breath (when 
repeating the first verse) he crosses the fires. Lest he might (possibly) 
forego some sound (of the mantra) when repeating it, it is desirable that 
he should appoint some one to correct such a mistake (which might arise). 
By thus making him (the other man) the bridge, he crosses (the fires, 
even if he should commit some mistake in repeating). Because of no 
mistake in repeating being allowed in this, there ought to be some one 
appointed to correct the mistakes, when the Hotar repeats it. 

The Marutas are the sperm which was poured forth. By shaking 
it they made it flow. Thence he repeats a hymn addressed to the 
Marutas.” 

[ 223 ] In the midst (of the l^astra, after having repeated the two 
hymns mentioned) he repeats the Stotriya’* and Anurupa Pragathas, yajnd 
yajnd vo agniye (1, 168, 1-2), and deoo vo dravinodd (7, 16, 11-12). The 
reason that he repeats the “ womb ” (the Stotriya) in the midst (of the 
iSastra), is because women have their wombs in the middle (of their 
bodies). By repeating it, after having already recited two hymns (the 
VaWvanara and Agni-maruta), he puts the organ of generation between 
the two legs in their upper part for producing offspring. He who has such 
a knowledge will be blessed with offspring and cattle. 

course of the auroras (during all days to come), who illumines the shy, the earth, and 
the wide airy region. May ho, through his light, gire (os) shelter ! May Agni 
VaisVanara hero hoar (us), &c.” 

•' This is the Sdkta : pratz/akfasah pratavasah (1, 87). The Nivid of the hymn for 
the Marutas at the evening libation, is : 

afWRTcR: I ; tra : I : I irejh 

I Wlf O 

“ May the divine Marutas enjoy the Soma, who chant well and have fine songs, who 
chant their songs, who have large stores (of wealth), who have good gifts, and whose 
chariots are irresistible, who are glittering, the sons of Prisni, whose armour shines with 
the brilliancy of gold, who are powerful, who receive the offerings (to carry them up), 
who make the clouds drop the rain. May the divine Marutas hear (my invocation). May 
they enjoy the Soma, &o.” 

’• The Stotriya is here mentioned by the term of yoni, womb. It is called so on 
account of its containing the very words of the S&man in whose praise the whole Sastra 
is recited, and forming thus the centre of the whole recitation. The name of the S&man 
in question is yajm yajniya (S&maveda Samhitft, 2, 6S, 64.) 
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/ 36. 

^ (The Jdtavedas 2^ivid Hymn). ' - 

He repeats tlie hymn addressed to Jatavedaa.** All beings, after 
having been created by Prajapati t224j, walked, having their faces turned 
aside, and did not turn (their backs). He tPrajapati) then encircled 
them with fire, whereupon they turned to Agni. After they had turned 
to Agni, Prajapati said, “ The creatures which are born ijdta), I obtained 
(avidam) through this one (Agni). ” From these words came forth 
the Jatavedaa hymn. That is the reason that Agni is called 
Jataved&s.** 

The creatures being encircled by fire, were hemmed in walking. 
They stood in flames and blazing. Prajapati sprinkled them with water. 
That is the reason that the Hotar, after having recited the Jatavedaa 
hymn, repeats a hymn addressed to the waters : dp6 hi^tha mayohhuvafy 
(10, 9). Thence it is to be recited by him as if he were extinguishing 
fire [i.e., slowly). 

Prajapati, after having sprinkled the creatures with water, thought 
that they (the creatures) were his own. He provided them with an 
invisible lustre, through Ahir hudhnya. This Ahir budhnya (lit., the 
serpent of the depth) is the Agni G^rhapatya (the household fire). By 

repeating therefore a verse addressed to Ahir bundhnya, ** the Hotar 

' - _ . _ 

This is : pro tavyasim, 1, 143. The Nivid for Jatavedfts is ; 

I | I I . 

Sflf ^ o 

“ May Agni J&tavedfis enjoy the Soma I he who has a beantifnl appearance, whose 
splendour is apparent to all, he, the house-father, who does not flicker (when burning, 
i.e., whose fire is great and strong), he who is visible amidst the darkness, he who 
receives the offerings of melted butter, who is to be praised, who performs the sacrifices 
without being disturbed by many hindrances, who is unconquerable and conquers his 
enemies in the battle. O Agni J&tavedAs 1 extend (thy) splendour and strength round 
vs, with force and pluck (tuaah and aptusah are adverbs) ; protect him who lights (thee), 
and praises (thee) from distress 1 May Agni J&tavedfts here hear (ns) : may he enjoy 
the Soma. 

The etymology of the word as here given is fanciful. The proper meaning of the 
word is, “ having possession of all that is born," i.e,, pervading it. With the idea of 
the fire being an all-pervading power, the Jtisis are quite familiar. By Jatavedaa the 
“ animal fire” is particularly to be understood. 

This is Ufa no ahir budhnyuh sri^otu (ft, 50, 14), which fonns part ot the Agni* 
mtmta l^astra. See A<v. l^r. B. 5, 30. 
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puts the invisible lustre in the [2251 offspring (of the sacrificer). Thence 
they say, “ One who brings oblations is more shining than one who does 
not bring them.” 

37 . 

{The Offerings to the Wives of the Gods and to Yama and the Kdvyas, 
a Class of Manes.) 

After having addressed (in the Aliir budhnya verse) Agni, the house- 
father, he recites the verses addressed to the wives of the gods. ** For 
the wife (of the sacrificer) sits behind the Garhapatya fire. 

They say : he should first address Rdkd ** with a verse, for the 
honour of drinking first from the Soma belongs (among the divine women) 
to the sister (of the gods). But this precept should not be cared for. 
He should first address the wives of the gods. By doing so, Agni, the 
house-father, provides the wives with seed. By means of the Gfirhapatya, 
Agni, the Hotar thus actually provides the wives with seed for 
production. He who has such a knowledge will be blessed with offspring 
(and) cattle. (That the wives have precedence of a sister is apparent in 
worldly things.) For a sister who has come from the same womb is 
provided with food, &c., after the wife, who has come from another womb, 
has been cared for. 

He repeats the Raka verse. *• She sews that seam (in the womb) 
which is on the penis, so as to form a man. He who has such a knowledge 
obtains male children. 

[ 226 } He repeats the Pdvtravi verse.* Speech is Sarasvati pdvtravt. 
By repeating this verse, he provides the sacrificer with speech. 

They ask. Should he first repeat the verse addressed to Yama, or 
that one which is devoted to the Manes? *^ He should first repeat the 
verse addressed to Yama ; imam yama prastara (10,14,4). For a king 
(Yama being a ruler) has the honour of drinking first. 

Immediately after it, he repeats the verse for the Kdvyas • 
mdtali kavyair yamo (10, 14, 3). The Kavyas are beings inferior to the 
gods, and superior to the manes. Thence he repeats the verses for the 
manes, udiratdm avara utpardsah (10, 15, 1-3), after that one addressed 
to the Kavy as. By the words (of the first verse), “ May the Soma-loving 

This, no doubt, refers to the so-called Agni-hotris, to whom daily oblationii to 
the fire, in the morning and evening, are enjoined. 

** These are two in number, devdndm patnir uiatir avantu (6, 48, 7, 8), 

** See the note to 7, 11. 

** Thisis ahum, 3, 83, 4. 

•• Pdvfrdvt Kanyd, 8, 49, 7. 

•' This ia ndfratdm apara utpardsah (10, 18, 1 ). 
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manes who ar® of low aa well as those who are of a middling and supe* 
rior character, rise,” he pleases them all, the lowest as well the middling 
and highest ones, without foregoing any one. In the second verse, the 
term barhi^ado, ” sitting on the sacred grass,” implies, th^t they have 
a beloved house. By repeating it, he makes them ‘“ prosper through 
their beloved house. He who has such a knowledge prospers through 
his beloved house. The verse (out of three) which contains the term 
“adoration,” “this adoration bo to the manes,” he repeats at the end 
(though it be second in order). That is the reason, that at the end (bf 
funeral ceremonies), the manes are adored (by the words) “adoration to 
you, 0 manes !” 

They ask. Should he, when repeating the verses to the manes, use at 
each verse the call sothsdvom, or [227] should he repeat them without 
that call ? He should repeat it. What ceremony is not finished in the 
Pitri yajfia (offering to the manes), that is to be completed. The Hotar 
who repeats the call soihsdvom at each verse, completes the incomplete 
sacrifice. Thence the call so7hsdvoni ought to be repeated. 

38. 

On Indra's Share in the Evening Libation. On the Verses Addressed 
to Vi^u and Varuna, to Vi^rtu alone, and to Prajdpati. The Concluding 
Verse and the Yajyd of the Agnimdruta Sastra.) 

The Hotar repeats the anii-pdntya verses addressed to Indra and his 
drinking of the Soma juice after (the other deities have been satisfied), 
svddus kildyam madhuman (6, 47, 1-4). By their means, Indra drank 
from the Soma after the third libation {anupibat). Thence the verses 
are called anu-pdniyat, Teierring to drinking after.” The deities are 
drunk, as it were, at this (third libation) when the Hotar repeats those 
verses. Thence has the Adhvaryu, when they are repeated, to respond 
to the Hotar (when calling soihsdvom) with a word derived from the root 
mad, “ to be drunk.”* • 

He repeats a verse referring to Vispu and Varuna, yayor ojasd.** 


*• The MSS have instead of (aco. pi.), as 86y. reads in his Oommentary. 

** This refers to the two phrases, maddmo deva, “ we are drnnk, O God ! ” and moddtno 
daivom, “ we rejoice, O divine ! Om ! ” which are the responses of the Adhvaryu to the 
Hotar’s call somadvom in the midst of the four Anu-pfiniya, verses abovementioned. See 
Asv. Sr. S. S, 20. The usual response of the Adhvaryu to the Hotar's ciJuiva, somadvom, iSv 
iodiadmo daivom, see AsV. Sr. S. 6, 9. 

*“ It is not found in theSamhitS.of the Rigveda, but in the Asv. Sr. 8. 5. 20, and in 
the Atharvaveda, S. 7, 25, 1. Both texts differ a little, as valftyana reads : 


*^^Rbif»TT wRftcn 

i. e., " Tho two, through whoso power the atmosphere was framed, the 


29 
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Viana protects the defects in the [228] sacrifices (from producing any 
evil consequences) and Varuna protects the fruits arising from its success- 
ful performance. (This verse is repeated) to propitiate both of them. 

He repeats a verse addressed to Visnu : vi§i}or nu kam virydid (1, 
154, 1). Visnu is in the sacrifice the same as deliberation in (worldly 
things). Just (as an agriculturist) is going to make good the mistakes 

in ploughing, (and a king) in making good a bad judgment by 

devising a good one, so the Hotar is going to make well recited what 

was badly recited, and well chanted what was badly chanted, by repeating 
this verse addressed to Visnu. 

He repeats a verse addressed to Prajapati, tantum tanvan rajaso (10, 
53, 6). Tantu, i.e., thread, means offspring. By repeating this verse, 
the Hotar spreads {santanoti) for him (the sacrificer) offspring. By the 
words of this verse, jyoti^mataf} patko rak^a dhiyd kritarh, i.e., “ protect 
the paths which are provided with lights, and made by absorption in 
meditation” wherein the term “ the paths provided with lights” means 
the roads of the gods (to heaven), the Hotar paves these roads (for the 
sacrificer to go on them on his way to heaven). 

By the words anulbanam vayata, i.e., “ weave ye the work of the 
chanters and repeaters* * so as to rid [229] it from all defects, become 
a Manu, produce a divine race,” the Hotar propagates him through 
human offspring. (That is done) for production. He who has such a 
knowledge will be blessed with offspring and cattle. 


two who are the strongest in power and most vigorous, who rule unconquerable through 
their strength ; may these two, Visnu and Varuna, come on being called first.” ^here 
is a grammatical difficulty in this translation : agan, which can be only explained as a 
third person plural of the aorist in the conjunctive, is here joined to nouns in the dnaL 
The Atharvaveda shows the same form. Here is an evident incorrectness, which perhaps 
was the reason for its being excluded from the Sam hitfi. 

*' The word translated by “ chanters and repeaters" is jogu. Sfiy. explains it in hli 
oommentary on this passage of the Ait. Br. in the following manner : 

In his commentary on the Rigveda Samhitfi (10, 63, 6, page 8 of my manuscript copy of th« 
commentary on the 8th Astaka), he explains it simply by • But I think the flWt 

definition is too comprehensive, the latter too restricted. For, strictly speaking, the term 
etotar is only applicable to the chanters of the Samans. But the recital of the Rik 
mantras by the Hotars, and the formulas of the Yajurveda by the Adhvaryu and hi« 
assistants is about as important for the success of the sacrifice. All that is in excesa 
(ulbanatn), above what is required, is a hindrance to the sacrifice. Thence all mistakei^ 
by whatever priest they might have been committed, are to be propitiated. The word jogu, 
being a derivative of the root gu, “ to sound,” cannot mean “ a sacrificial performer ” in 
general, as 84y. supposes in his commentary on the Ait Br„ but such performers only M 
require principally the aid of their voice. 
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He concludes with the verse eva na indro magTiavd virapH (4, 17^ 
This earth is Indra maghava virapsi, i.e., Indra, the strong, of manifold 
crafts. She is (also) satyd, the true, ehar^anidhrit, i.e., holding men 
anarvd, safe. She is (also) the raja. In the words, sravo mahinam yaj 
jaritre, mahinam means the earth, sravo the sacrifice, and jaritd the sacri- 
ficer. By repeating them, he asks for a blessing for the sacrificer. When 
he thus concludes, he ought to touch the earth on which he employs the 
sacrificial agency. On this earth he finally establishes the sacrifice. 

After having repeated the Agni-M&ruta Sastra, he recites the YSjyft : 
agne marudbhih (5, 60, 8). Thus he satisfies (all) the deities, giving to each 
his due. 


[230] FOURTH CHAPTER. 

(On the Origin, Meaning, and Universal Nature of the Agni^ioma as the- 
model for other Sacrifices. Onthe Ghatu^pma and J-yoti^pma.) 

39. 

(On the Origin of the name “ Agni^pma,” and its Meaning.) 

The Devas -went to war with the Asuras, in order to defeat them. 
Agni was not willing to follow them. The Devas then said to him, “ Go 
thou also, for thou art one of us.” He said, “ I shall not go, unless a 
ceremony of praise is performed for me. Do ye that now.” Bo they did.. 
They all rose up (from their places), turned towards Agni, and performed 
the ceremony of praising him. After having been praised, he followed 
them. He having assumed the shape of three rows, attacked in three 
battle lines the Asuras, in order to defeat them. The three rows wera 
made only of the metres {Gdyatri, Tri^tuhh, Jagati). The three battle 
lines are only the three libations. He defeated them beyond expectation. 
Thence the Devas put down the Asuras. The enemy, the incarnate sin 
(pdpman), the adversary of him who has suph a knowledge, perishes 
himself. 

The Agnigtoma is just as the GSyatrl. The latter has twenty-four 
syllables (if all its three padas are counted) and the Agnis^oma haa 
twenty-four Stotras and Sastras.* 

’ That is to say, twelve Stotras or performances of the SSma singers, and twelve 
^tras or recitations of the Hotjri-priests. To each Stotra a s'astra corresponds. The 
twplve Sastras are as follows (A) At the morning libation — 1) the Ajya and 2) 
Pra-uga tq bo repeated by the Hotar, 3) the Sastra of the Maitr4vampa, 
4) of the Br&hman&chhansi, and 5) of the Aohb&v&ka. (B) At the midday libation— 6) 
the Marntvatiya and 7) Niskevalya Sastras to be recited by the Botar, 8) the Sastras 
of the Maitr6varuna, 9) of the Brdhman&chhansi, and 10) that of the Achh&vftka. ( 0 ) 
At the evening libation— 11) the Yaia vadeva, and 12) Agnimimta Sastras to be repeated. 
by the Botar alone 
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[231] It is just as they say : a horse if well managed (^ahStti) puts 
the rider into ease (sudhd). This does also the Gayatrl. She does not 
stop on the earth, but takes the sacrificer up to heaven. This does also 
the Agnistoma ; it does not stop on earth, but takes the sacrificer up to 
heaven. The Agnistoma is the year. The year has twenty-four half-months, 
and the .\gni8toma twenty-four Stotras and ^astras. Just as waters 
flow into the sea, so go all sacrificial performances into the Agnis{oma 
(i. e., are contained in it). 


40. 

{(All Sacrificial Rites are Contained in the Agnistoma.) 

When the Dik§haniya Isti is once performed in all its parts (lit., is 
spread), then all other Istis, whatever they may be, are comprised in the 
Agnigtoma.* 

When he calls Ila,* then all Pakayajnas,* whatever they may be, 
are comprised in the Agnistoma. 

[232] One brings the Agnihotram “ in the morning and evening. 
They (the sacrificers when being initiated) perform in the morning and 

• Tile meaning is, the Biksaniya Isti is the model Ijti or prakriti, of all the 
other Istis required at the Aguistoina, such as the Prayaniya, &c., and is, besides, exactly 
of the same nature as other independent Istis, such as the Darspflrnima Isti. 

• This is always done at every oceanion of the Agnistoma sacrifice, as often as the 
priests and the sacrificer eat of the sacrificial food, after having first given an oblation 
to the gods, by the words : ilopahiUd saha div& briha ddityena, &c. (Asv. Sr. S. 1, 7). 

This is the general name of the oblations offered in the so-called smdrta agni or 
domestic fire of every Brahman, which are always distinguished, from the sacrifices 
performed with the VaitSnika fires (GSrhapatya, Bakjina, and Ahavaniya). They are 
said to be seven in number. According to oral information founded on Nfirfiyana Bhatta’S 
practical manual for the performance of all domestic rites, they are for the Bigveda 
as follows: 1) Hravandkarma (an oblation principally given to Agni in the full moon 
of the month of Sr&vana), 2) Sarpohuli (an oblation of rice to the serpents), 8) Atvayufi 
(an oblation to Rudra, the master of cattle), 4) Agrayana (an oblation to Indrfignl and 
the Visvedevas), 6) Pratyavarohanam (an oblation to Smita Vaiddrara, a particular deity 
connected with the sun), 6) Pindapitriya/na (an oblation to the manes), 7) AttvatpJca 
(another oblation to the manes). See Asval. Grihya Siitras, 2, 1-4. The meaning of the 
word paka in the word pdkayajha is doubtful. In all likelihood, pdfca here means “ cooked, 
dMssed food,” which is always required at these oblations. Some Hindu Scholars whom 
Max Muller follows (History of Ancient Samskrit Literature, p 203), explain it as “good ” 
It is true the word is already used in the sense of “ ripe, mature, excellent » in the 
Hamhita of the Rigveda (see 7, 104, 8-9). In the sense of “ ripening ” we find it 1 81 , 14 . 

But it IS very doubtful to me whether by pdka, a man particularly fit for performing 
Moriflces can be understood. The difference between the Srauta and Smftrta oblations is, 
that at the former no food, cooked in any other than the sacred fires, can be offered to the 
gods, whilst at the latter an oblation is first cooked on the common hearth, and then 
offered in the sacred Smdrta agni, 

• The sacrificer who is being initiated (who is made a Diksita) has to observe fast 
for several days (three at the Agnistoma) before ho is allowed to take any substantial 
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evening the religious vow (of drinking milk only), and do that with 
the formula scdhiL With the same formula one offers the Agnihotram. 
Thus the Agnihotram is comprised in the Agni§toma. 

At the Pr&yaniya Isti * the Hotar repeats fifteen L2331 verses for 
the wooden sticks thrown into the fire (samidhenis). The same number 
is required at the New and Full Moon offerings. Thus the New and Full 
Moon offerings are comprised in the Prkyaniya Is^i. 

They buy the king Soma (the ceremony of Somakraya’’ is meant). TBo 
king Soma belongs to the herbs. They cure (a sick person) by means 
of medicaments taken from the vegetable kingdom. All vegetable 
medicaments following the king Soma when being bought, they are thus 
comprised in the Agniftoma. 

At the Atithya Is^i * they produce fire by friction, and at the 
Chaturm&sya I§tis (they do the same). The Chaturm^sya I§tis thus 
following the Atithya Isti, are comprised in the Agni§toma. 

At the Pravargya ceremony they use fresh milk, the same is the case 
at the D&h^yavta yajna. * Thus [2341 the Dak^&yana sacrifice is 
comprised in the Agnistoma. 

food. He drinks in the morning and evening only milk, -which is taken from the cow 
after sunrise and after sunset. He is allowed but a very small quantity, as much as 
remains from the milk of one nipple only after the calf has sucked. This fast is called a 
vrata, and as long as he is observing it he is vrataprada, i.e., fulfilling a vow. See 
niranyake€l Sfitras, 7, 4. When doing this he repeats the mantra, ye devd manoj&ta 
(Taitt. S. 1, 2, 8, 1), which concludes with tehkyo namas teWiyo svdhd, ,i.e., worship be 
to them, Svfihfi be to them. The Agnihotram being offered in the morning and evening 
always with the formula svdhd, the author of the BrShmanam believes that by these 
incidents the Agnihotram might be said to be contained in the Agnistoma. 

' There are fifteen Sfimldheui verses required at the PrSyaniya Isti, whilst at the 
DIksaniyft seventeen are requisite. Fifteen is the general number at most Istis. This 
number is therefore to be regarded as the prakriti, i. e., standard, model, whilst any 
other number is a wtfcfiti, ie., modification, 

' On the buying of the Soma, see 1, 12-13. 

* On the producing of fire bjTfriction at the Atithya Isti, see 1. 18-17. The same 
is done at the OhSturmfisya Istis., See KfitTya-Sr. S. 6, 2, 1. 

* The Ddk?dyana yajiia belongs to that peculiar class of Istis which are called 
iityayan&ni, i.e., oblations to be brought regularly during a certain period. They are, 
as to their nature, only modifications of the DarSapOrnamisa Isti. It can be performed 
either on every Full and New Moon during the life-time of the saerificer, or during a 
period of fifteen years, or the whole course of oblations can be completed in one year. 
The rule is, that the number of oblations given must amount to at least 720. This 
number is obtained either by performing it every day twice during awhple year, or by 
making at every Full Moon day two oblations, and two others on every New Moon day 
during a space of fifteen years. The deities are, Agni-Soma at the New Moon, and Indra- 
Agni and Mitra-Varuna at the Full Moon oblations. , The offerings consist of PurodAsa, 
sour milk (dadhi), and fresh milk {payas). On every day on which this sacrifice is 
performed, it must be performed twice. See Efitiya. 6r. S. i, 4, 1-30 and Asv. Sr. S. 2, 14. 
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The animal sacrifice takes place the day devious to the Soma feast. 
All animal sacrifices*® which follow it are thus comprised in the 
Agnistoma. 

nddadha ^ * by name is a sacrificial rite. They perform it with thick 
milk (dadki), and they also take thick milk at the time of making the 
Dadhigharma^* rite (in the Agnistoma). Thus the IlS,dadha is, on 
account of its following the Dadhigharma rite, comprised in the 
Agnigtoma. 

41 . 

(The Other Parts of Jyoti^toma, such as Ukthya, Atiratra, Comprised in the 

Agnistoma.) 

Now the first part (of the Agni§toma) has been explained. After that 
has been performed, ths fifteen Stotras and l^astras of the Ukthya ceremony 
£236] fllow. If they (the fifteen Stotras and fifteen Sastras) are taken 
together, they represent the year as divided into months (each consisting 
of thirty days). Agni Vai^v4nara is the year ; Agnigtoma is Agni. 
The Ukthya by following (also) the order of the year is thus comprised 
in the Agni§toma. 

After the Ukthya has entered the Agnistoma, the Vajapeya ” follows 
it ; for it exceeds (the number of the Stotras of) the Ukthya (by two only). 

The twelve turns of the Soma cups * * at night (at the Atiratra Soma 

“ On the animal sacrifice, see 2, 1-14. The animal sacrifices are called here, posu- 
bandha. Somesnch as the Niriidka Pasuhandha can precede the Agnistoma. 

Il&dadha is another modification of the Dar^apfirnamftsa iBtis. Its principal part 
is sour milk. See Aa'v. 2, 14. 

On the Dadhi-gharma, the draught of sour milk, see Ast. 6 , 13, and Hiranyakesi Sr. 
Sfttr. 0, 2. It is prepared and drunk by the priests after an oblation of it has been thrown 
into the fire, at the midday libation of the Soma feast just before the recital of the 
Marutvatiya Sastra. The ceremony is chiefly performed by the Pratiprasthfithar, 
who, after having taken sour milk with a spoon of Udnmbara wood, makes it hot under 
the recital of the mantra, vikcha tvd manascha srinitdm, Sea., in which Speech and Mind, 
the two vital airs (prdiia and apdna). eye and ear. Wisdom and Strength, Power and 
Quickness in action, are invoked to cook it. After having repeated this mantra and 
made hot the offering, he says to the Hotar, “ The offering is cooked, repeat the Yfijyfi 
for the Dadhi-ghapma.” The latter repeats, “ The offering is cooked ; I think it cooked 
in the udder (of the cow) and cooked in the fire. Vausat ! Agni, eat the Dadhi-ghMma, 
Vansat 1” Then the Hotar repeats another mantra, mayi tyad indriyam brihaa (Asv. 
Sr. 6, 18), whereupon the priests eat it. 

This is a particular Soma sacrifice, generally taken as part of Jyotistoma, which 
is said to be sapta-sathttlid , i.e., consisting of seven parts. 

” This refers to the arrangement for the great Soma banquets hold at night when 
celebrating the Atiratra. In the evening, after a Soma libation has been given to the fire 
from the Solas! Graha, the Soma cups are passed in a certain order. There are four such 
ordere called gatfas. At the first, the cup of the Hotar takes the lead, at the second that 
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feast) are on the whole joined to the fifteen verses by means of which the * 
Stotras are performed. Two of those turns belonging always together, 
the number of the Stotra verses to which they (the turns) belong, is 
brought to thirty (by multiplying the number fifteen with these two). 
(But the number thirty is to be obtained in another way also for the 
Atiratra). The Solaii Salman is twenty-one-fold, and the Sandhi (a 
S&man at the end of Atir^ra) is trivfit, i.e., nine-fold, which amounts 
in all to thirty. There are thirty nights in every month aU the year 
round. Agni Vai^vdnara is the year, and Agni is the Agni^toma. 

The Atir§.tra is, by thus following (the order of) the year, comprised 
[236J in the Agnistoma, and the Aptory4ma sacrifice foUows the| t:^k 
of the Atiratra when entering the Agnistoma. For it becomes also an 
Atiratra. Thus all sacrificial rites which precede the Agnistoma, as 
well as those which come after it, are comprised in it. 

All the Stotra verses of the Agnistoma amount, if counted, to one 
hundred and ninety. For ninety are the ten trivtitaa (three times 
three = nine). (The number hundred is obtained thus) ninety are ten 
{trivritas), but of the number ten one' Stotriya verse is in excess ; the 
rest is the Trivrit (nine), which is taken twenty-one-fold ‘ * (this makes 
189) and represents by this number that one (the sun) which is put over 
(the others), and burns. This is the Vi^umn^' (equator), which has 
ten Trivfit Stomas before it and ten after it, and, being placed in the 
midst of both, turns above them, and burns (like the sun). The one 
StotriyS, verse which is in excess, is put in that (Visuvan which is the 
twenty-first) and placed over it (like a cover). This is the sacrificer. 
This (the twenty-one-fold Trivfit Stoma) is the divine Ksatram (sovereign 
power), which has the power of defying any attack. 

He who has such a knowledge obtains the divine E^tram, which has 
the power for defying any attack, and becomes assimilated to it, assumes 
its shape, and takes the same place with it. 

42. 

{Why Four Stomas are Required at the Agnistoma.) 

The Devas after having (once upon a time) been defeated by the 
Asuras, started for the celestial world. 

of the Maitr&varana, at the third that of the BrShmanfichhansi, and at the fourth that of 
the Achh& vSka. This is thrice repeated, -which makes twelve turns in all.— Sdy. 

“ Always two turns are presided over by one priest, the first two by the Adhvaryu, 
the following two by the Pratiprasth&tar. 

'* The 190 stotriya verses of the AgnistoBia comprise the number 2l nine times 
taken, one being only in excess. 

'* See about it in the Ait. Br. 4 , 18-22, 
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[237] Agnl toucliing the sky (from his place on earth), entered the upper 
region (with his flames), and closed the gate of the celestial world ; for 
Agni is its master. The Vasns first approached him and said ; “ Mayest 
thou allow us to pass over (thy flames) to enter (heaven) ; give us an oppor- 
tunity (akdsa.)” Agni said, “ Being not praised (by you\ I shall not 
allow you to pass (through the gate). Praise me now.” So they did. 
They praised him with nine verses (the Trivrit Stoma).“ After they had 

>• The Trivfit Stoma consists of the nine verses of the BahUpavam/tna Stotra (sea 
Simaveda Samh. 2, 1-9), which are sung in three turns, each accompanied by the Himk&ra. 
In this Stoma, the same verses arenot sung repeatedly, as is the case with all other Stomas. 
There are three kinds (vi^futi) of this Stoma mentioned in the Tdndya Brdhmaifam 2, 1-2, 
called the udyati trivrito parivarttini, and kuldyini. The diSerenee of these 

three kinds lies in the order which is assigned to each of the three verses which form one 
turn (parydya), and in the application of the Himkdra (the sound hum pronounced very 
loudly) which always belongs to one turn. The arrangement of all the verses which form 
part of the Stoma (the whole musical piece), in three turns, each with a particular order 
for its several verses, and their repetition, is called in the technical language 
of the Sdma singers a Each Stoma has several variations. The first 

variation of the Trivfit Stoma is the udyati, i.e., the rising. This kind is very 
simple. The Himkdra is pronounced in the first parydya at the first verse (tisribhyohiih- 
karoti sa pratharmyd), in the second at the middle verse of the triplet (tisribhyo hithkaroti 
aa nadhyamayd), and in the third, at the last verse {tisribhyo himkaroH aa uttamayd). The 
parivarttini vijtuti consist in singing the several verses of the triplet in all three turns 
in the inverted order, that is to say, the first is always made the last, and the last the first 
(tisribhyo hirhkaroti sa pardchibhih). The ktifdyini vistuti is more complicated than the 
two others. In the first turn, the order of the verses is inverted {tisribhyo hirhkaroti aa 
pardchibhih), in the second turn the middle verse is made the first, the last becomes the 
middle verse and the first becomes the last (tisribhyo himkaroti ydmadhyamd sa prathamd, 
yd uttamd sd madhyamd, yd pratliamd sd uttamtf); in the third turn, the last becomes the 
first, the first the second, and the second the last. The Sama singers mark the several 
tarns, and the order of each verse in it as well as the number of repetitions by small 
sticks cut from the wood of the Udumbara tree, the trunk of which must always be 
placed behind the seat of the Udgfitar. They are called kusds. Each of the three 
divisions of each set in which they are put is called viftdva. Their making is minutely 
described in the L&tydydna Sutras, 2, 6. 

fSfrr: I I 

WIT sTgTrTTHT: >Tw: sr%«q 

i.e., the Prastotar ought to get made the kusas (small piece of wood) from a wood which 
is used at sacrifices. Some are of opinion that at sacrificial sessions {sattraa) which last 
long, they ought to be made of Khadira wood only. After having got them made of the 
length of a span (the space between the thumb and forefinger stretched), so that the 
part which is covered with bark resembles the back of the kus a grass, the fibre part of 
the stick being quite oven, as big as the link of the thumb, the ends being prominent 
(easily to bo recognized), he should besmear them with odoriferous substances, but at the 
Battras, as some say, with liquid butter, put the cloth used for the Vijtutis, which is 
made of linen, or flax, or cotton, round them and place t^em, above the Udumbara brapoh 
(always required when singing). 
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done, so he allowed [838] them to pass (the gate), that they might enter 
the (celestial) world. 

The Rudras approached him and said to him, “ Mayest thou allow 
us to pass on ; give ua an opportunity (by moderating thy flames).” He . 
answered, “ If I be not praised, I shall not allow you to pass. Praise me 
now.” They consented. They praised him with fifteen verses.” After 
they had done so, he allowed [239] them to pass, that they might enter 
the (celestial) world. 

The Adityas approached and said to him, “ Mayest thou allow us to 
pass on ; give us an opportunity.” He answered, ” If I be not praised, I 
shall notallow you to pass. Praise me now!” They consented. They 
praised him with seventeen verses. After they had done so, he allowed 
them to pass, that they might enter the (celestial) world. 

The Vi^ve Dev&s approached and said to him, “ Mayest thou allow 
us to pass on ; give us an opportunity,” He answered : If I be not 
praised, I shall not allow you to pass. Praise me now !” They consented. 
They praised him with twenty-one verses. After they had done so, he 
allowed them to pass, that they might enter the (celestial) world. 

The gods having praised Agni each with another Stoma (combination 
of verses), he allowed them to pass. 

The sacrificer who praisesgni with all (four) Stomas, as well as he 
(the priest) who knows it (the Agni§toma) will pass on beyond him (Agni, 
who watches with his flames the entrance to heaven).” 

To him who has such a knowledge, he (Agni) allows to pass and 
enter the celestial world. 

43. 

(On the Barnes “ Agni^Uima, Chatu^toma, Jyoti^toma." 

The Agni^toma is Endless). 

The Agni§toma is Agni. It is called so, because they (the gods) 

This is the sonsalled Pdnchadasa S toma. The arrangemeat is the same as with the 
Trivrit Stoma. The same triplet of verses is here reaired for each of the three tarns. 
Each turn is to consist of five verses. In the first turn, the first verse is chanted thrice, 
the second once, the third once {pdnchabhyo hiAikaroti so tiaribhih so ekayd so efaij/d); in 
the second turn the first verse is chanted once, the second thrice, the third once ; in the 
third tarn the first and second verses are chanted each once, but the third thrice. This 
Stoma is required tor those S&maus of the morning libation which follow the BaMf 
t&vamanaa. The soptodoso and ekaviAiaa atomae follow the same order as the panohadasa. 
The several verses of the triplet are in three turns chanted so many times as to obtain 
respectively the number 17 and 21. The former is appropriate to the midday libation, the 
latter to the evening libation. 

” In this sentence, we have two peculiar forms : uti, instead of ati, beyond, and <trj4* 
tdi, Srd pars, conjunct, middle voice, in the sense of a future, 

21 
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praised him with this Stoma. They called it so to hide the proper 
meaning of the word ; [ 340 ] for the gods like to hide the proper meaning 
of words. 

On account of four classes of gods having praised Agni with four 
Stomas, the whole was called Chatul}stoma (containing four Stomas). They 
called it so to hide the proper meaning of the word ; for the gods like to 
hide the proper meaning of words. 

If (the Agnistoma) is called Jyoti^oma, for they praised Agni 
when he had risen up (to the sky) in the shape of a light (jyotis.) They 
•called it so to hide the proper meaning of the word : for the gods like to 
hide the proper meaning of words. 

This (Agnistoma) is a sacrihcial performance which has no be^nning 
and no end. The Agnistoma is like the endless wheel of a carriage. 
The beginning (yrayarj.iya) and the conclusion {udayaniya) of it are alike 
(just as the two wheels of a carriage.) 

Aboiit this there is a sacrificial stanza sung, ** What is its (of the 
Agnistoma) beginning, that is its end, and what is its end, that is its 
beginning ', just as the Sikala serpent, it moves in a circle, that none can 
distinguish its first part from its last part.” For its opening (the prd- 
ya^iya) was (idso) its conclusion.** 

Bat to this some raise objections, saying, “ they make the beginning 
(of the Stotras of the Soma day) with the Trivrit Stoma, and conclude with 
the twenty-one-fold Stoma (at the evening libation) ; how are they (the 
beginning and conclusion) then alike ? ” To this one should.answer, “ Th^ 
are alike as far as the twenty-one-fold Stoma is also a Trivrit Stoma, for 
both contain triplets of verses, and have their nature. ” 

44 . 

{2411 {How the Sastras should he Hepeated at each of the Three 
Libatio'iu. The Sun never rises nor sets. How the Pheno- 
mena of unrise and Sunset are to he Explained.) 

The Agnistoma is that one who burns (the sun). The sun shines 

This refers to the Charu oblation to be given to Aditi at the Pr&yapiya as well as 
at the Udayaniya Isti. See 1, 7. 

"For performing the Trivfit Stoma at the oommeaoement of the moming libatim, 
the nine Bahis-pavamna verses are required which consist of tAree triplet* (trichaa). 
For performing the twenty-one-fold Stoma at the evening Ubation, the YajnayaJniya 
S&man is nsed, which consists only of two verses, bnt by repeating smne parts of ^ett 
twice, the number of three verses is obtained. The same triplet being canted in three 
turns ipary&ya,) the twenty-onc-fold Stoma apfean bo be like the Trivrit. 
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during the day, and the Agni^oma ^ should be completed sdoitg 
the day. It being a sdhna, i.e., going with the day, they ^ould not pefa^ 
form it hurriedly (in order to finish it before the day is over), nnther sk 
the naoming, nor midday, ikh: evening libations (Should they do 
the sacrificer would suddenly die. 

When they do not perform hurriedly ( nly) the rites of the irorre- 
ing and midday libations, but hurry over the rites of the evening lilMdion^ 
then this, viz., the villages lying in theT eastern direelden, beeome IaTge% 
populated, whilst all that is in the western direction becomes a long 
tract of deserts, and the sacrificer dies suddenly. Thence they ought to< 
perform without any hurry the rites of the morning mid midday, as well 
as those of the evening libation. (If they do so) the sacrificer wiE nok 
suddenly die. 

In repeating the Sastras, the Hotar ought to be guided by the 
(daily) course (of the sun). In the t242] morning time, at sunrise, it 
burns but slowly. Thence the Hotar idiould repeat the l^tras at Eie- 
morning libation with a feeble voice. 

When the sun is rising higher up (on the horizon), it bums tri^ 
greater force. Thence the Hotar should repeat the l^astras at the midr- 
day libation with a strong voice. 

When the sun faces men most (after having passed the meridism), & 
bums with the greatest force. Thence the Hotar should repeat the l$as> 
tras at the third (evening) libation with an extremely strong voice. ^ 
should (only) then (commence to) repeat it so (with the greatest force Off 
his voice), when he should he complete master of his full voice. For flie* 
^astra is Speech. Should he continue to repeat (the Astras of the third 
libation) with the same strength of voice with which he commenced the- 
repetition, up to the end, then his recitation wiU be admirably weE att- 
Gomplished. ^ 

The sun does never set nor rise. When people think the sun- 
setting (it is not so). For, after having arrived at the end of the day, ik 
makes itseE produce two c^posite effects, making night to what ik 
below and day to what is on the other side. 

When they believe it rises in the morning (this Bnpjiosed rifflng ia 

2}Agiustoma is here taken in the strictest sense, as meaning only a Soma festival, 
lasting for one day, and comleted by means of the f o nr Stomas- mentioned. Therefore, 
Agnistoma is often called th model (prakriti) of the Aiftdhtko- Soma sacrifices,, or t.ue|h 
ones which last for one day only. But in a- more comprehensive sense all the rites, 
which precede it, such as the Diksapiya and other Istis, and the animal sacslfis^ 
are regarded as part of the Agni^tuma. Foe, without these rites, nobody is- aUosMtt 
to perform any Soma sacrifice. 
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thus to be accounted for). Having reached the end of the night, it makes 
itself produce two opposite effects, making day to what is below and 
night to what is on the other side.^^ In fact, the sun never sets. Nor 
does it set for him who has such a knowledge. Such a one becomes 
united with the sun, assumes its form, and entera its place. 

[243] FIFTH CHPTER. 

(On the Oradual Recovery of the Sacrifice. What Men are Unfit to 
Officiate as Sacrificial Priests. The Ojfferings to the Devis and 
JDevikas. The Ukthya Sacrifice.) 

45. 

(H ow the Gods recoveredt he Sacrifice xchih had gone from them. 
How they Performed Diffferent Rites. Under what Conditions the 
Sacrifice is Bffectual.y 

The sacrifice once left the gods and went to nourishing substances. 
The gods said, “ The sacrifice has gone from us to nourishing substances, 
let us seek both the sacrifice and the nourishment by means of a Brah- 
mana and the metres.” So they did. They initiated a Brahmana by 
means of the metres. They performed all the rites of the Diksanlya 
Isti up to the end, including even the Patnt-sarhydjas.^ On account of 
the gods having at that occasion performed all the rites at the Dik- 
§aniya I§ti up to the end, including even the Patni-samyfi.jas,^ men 
followed afterwards the same practice. The gods (in their search for 
the sacrifice) came very near it by means of the Prayaniya Isti. They 
performed the ceremonies with great haste and finished the Isti already 
with the Samyuvaka.^' This is the reason that the Prayaniya I§ti ends 
with Samyuvaka ; for men followed (afterwards) this practice. 

244 The gods performed the rites of the Atithya Isti, and came 
by means of it very near the sacrifice. They concluded hastily the cere- 
monies with the lid ^ (the eating of the sacrificial food). This is the 

24 This passage is of considerable interest, containing the denial of the existence 
of sunrise and sunset. The author ascribes a daily course to the snn, but supposes it 
to remain always in its high position is the shy, making sunrise aud sunset by means 
of its own contrarieties. 

1 See page 24. 

2 The Patni-sarayajas generally conclude all Ijtis an sacrifices. 

3 This Is a formula containing the words sum ydh which is repeated before the Patnl- 
sarayfijas. Asv. Sr. S. 1, 10. The mantra which is frequently used at other occasions 
also, ruus as follows ; 

mg usym mg ?^??g m i 3!si 

%Tig ifwl «reg sj ^gm^ n 

4 See page 41. This rite precedes the Samyur&ka. 




1G5 


reason that the Atithya Isti is finished with the Ila ; for men followed 
(afterwards) this practice. 

The gods performed the rites of the Upasads ^ and came by means 
of them very near the sacrifice. They performed hastily the ceremonies, 
repeating only three Samidheni verses, and the Y&jyas for three deities. 
This is the reason that at the Upasad Isti only three SS.midhenis are 
repeated, and YajyBt verses to three deities ; for men followed (afterwards) 
this jiractice. 

The gods performed the rites of the upavasat/ia * (the eve of the Son^a 
festival). On the upavasatha day they reached the sacrifice. Aftm? 
having reached the sacrifice (Vajna), they performed all its rites severally, 
even including the Patni-sadiy^jas- This is the reason that they perfoim 
at the day previous to the Soma festival all rites to the end, even in- 
cluding the Patni-sariiyajaa. 

This is the reason that the Hotar should repeat the mantras at all 
ceremonies preceding the Upavasatha day (at which the animal sacrifice 
is 0 S ere) with a very slow voice. For the gods came at it (the sacrifice) 
by performing the several rites in such a manner as if they were searching 
(after something, ■i.e., slowly). 

This is the reason that the Hotar may repeat on the Upavasatha 
day (after having reached the sacrifice) 1246] the mantras, in whatever 
tone he might like to recite them. For, at that occasion the sacrifice is 
already reached (and the “ searching ” tone of repeating not required). 

The gods, after having reached the sacrifice, said to him, “ Stand 
still to be our food.” He answered, “ No. How should 1 stand still for you 
(to be your food) ? ” He then only looked at . them. They said to him. 

Because of thy having become united with a Br&hmana and the metres 
thou shaft stand still.” He consented. 

a 

That is the reason that the sacrifice (only) when joined to a Br&hmar 
na and metres carries the oblations to the gods. ' 

3 See 41, 2S-20. At the Upasad Isti only three 8&midheni verses are required, whilst 
their namber in other Istis amonnts to fifteen, and now and then to seventeen. See 
page 68. 

6 This is the day tor the animal sacrifice, called Agnisomiya. See 2, 1-14. 

’ The drift of this paragraph is to show, that, for the successful performance of the 
sacrifice, Brthmanas, as well as the verses composed in the different metres and ptesMV- 
ed by Br&bmanas only, are indispensible. The Ksattriyas and other castes were to be 
deluded into the belief that they could not perform any sacrifice with the slightest 
chance of snccess, if they did not appoint rthmanas and employ the verses of the Rigveda, 
which were chiefiy preserved by the Brfihmanas only. 
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{On Three Mistakes which might be made in the Appointment of Pri&U. 
1B.0W they are to he Remedied.) 

Three things occur at the sacrifice : offals, devoured food, and 
vomited food. Offals O'ogdha) occur when one appoints to the office of 
a sacrificial priest one who offers his services, thinking “ he (the sacrificer) 
give me something, or he should choose me for the performance of his 
sacrifice.” ’ This (to appoint such a man to the office of a priest) is as 
should perverse as .to eat) the offals of a meal (which are generally not 
touched by others]. For the acts of such a one do not benefit the sacrificer. 

[246J Devoured (girnam) is that, when a sacrificer appoints some 
one to the office of a priest out of fear, thinking, “he might kill me (at 
some future occasion), or disturb my sacrifice (if I do not choose him for 
the office of a priest).” This is as perverse as if food is devoured (not 
eaten in the proper way). For the acts of such a one do not benefit the 
sacrificer (as little as the devouring of food with greediness benefits the 
body). 

Vomited {vanta) is that, when a sacrificer appoints to the office of a 
priest a man who is ill-spoken of. Just as men take disgust at anything 
that is vomited, so the gods take also disgust at such a man. This (to 
appoint such a man) is as disgusting as something vomited. For the 
acts of such a man do not benefit the sacrificer. 

The sacrificer ought not to cherish the thought of appointing any 
one belonging to these .three classes (just described). Should he, how- 
ever, involuntarily (by mistake) appoint one of these three, then the 
penance (for this fault) is the chanting of the V&madevya S&man. For 
this V&madevyam is the whole universe, the world of the sacrificer (the 
earth), the world of the immortals, and the celestial world. This Siman 
(which is in the Gayatri metre) falls short of three syllables. * When 
going to perform this chant, he hould divide the word puru^a, denot- 
ing his own self, into three syllables, and insert one of them at the end 
of each pada (of the verse abhi jit tio). Thus he puts himself in these 
worlds, viz., [2473 the world of the sarificer, that o the immortals, and 

' The sacrificer most always himself choose his priests by addressing them in dn» 
form. Mo one should offer his services ; bat be most be asked by the man who wishes 
to perform a sacrifice. 

* The Vftmadevyam consists of the three verses, IcayA naschifra, has tvd satyo, and 
abhi $u nah (See S&maveda Sarah. 2, 32-34). All three are in the Gftyatri metre. Bat the last 
abhi fu has, instead of twenty-four, only twenty-one syllables, wanting in every pada 
one syllable. To make it to consist of twenty-four also, the repeater has at this oocasioK. 
to add to the first p.'xda pu, to the second ru, to the third fa. 
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tbe celestial world. (By chanting this S&man) the sacrificer overcomes 
all obstacles arising from mistakes in the performance of the sacrifice 
(and obtains nevertheless what he was sacrificing for). 

He (the Risi of the Aitareyins), moreover, has told that the sacrifi- 
cer should mutter (as japa) the Vamadevyam in the way described (above), 
even if the performing priests were all of unexceptionable character. 

47. 

The Offerings to Dhatar and the Devikas : Anumati, Rakd, 

Sinivali, KuhA.) 

The metres (ehhanddnsi), having carried the offerings to the gods, 
became (once) tired, and stood still on the latter part of the sacrifice’s 
tail, just as a horse or a mule after having carried a load (to a distant 
place) stands still. 

(In order to refresh the fatigued deities of the metres) the priest 
ought, after the Purodada belonging to the animal slaughtered for Mitra- 
Varuna has been offered, portion out the rice for the devtk& havith^ 
(offerings for the inferior deities). 

For Dhatar, he should make a rice ball (the PurodSda) to be put on 
twelve potsherds. Dh&tar is the Vasatk&ra. 

To Anumati (he should offer) a portion of boiled rice eharu ; fot 
Anumati is GUyatri. 

Td Rdha (he should offer) a portion of boiled zice ; for die ie 
Tri^ubb. 

The same (he should offer) to Sintvadt and KuhA ; fox SinMM 
is Jagatl, and KuhA Anu^tubh. These are all the metres. For all 
other metres (used at the sacrifice) follow the G&yatri, Tri^tubh, Jagatl^ 
and [248} Anu^tubh, as their models. If, therefore, one saorificca 
for these metres only, it has the same effect as if he had sacrificed for 
all of them. 

/ The (common) saying, “ the horse if well managed {svhita) puts hinr 
(the rider) into ease,” is applicable to the metres ; for they put (if well 
treated) the sacrificer into ease {sudhd, comfort or happiness of any 
kind). He who has such a knowledge, obtains such a world (of bliss) as he 
did not %xpect. 

Regarding these (devika) oblations, some are of opinion that before 
each oblation to all (the several) goddesses, the priest ought' to Tw ake 
an oblation of melted butter to Dh&tar ; iox thus he would nmlw all the^ 
goddesses (to whom oblations are given along* with the lA&tar) cohabif 
with the Dhatar. 


” This ii done »t the end of the Agniatoma aaorifiee. 
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About this they say : it is laziness ' • (at a sacrifice) to repeat tbe 
same two verses (tbe Puronuvakya and Yajya'for the Dhatar) on the same 
day (several times).*’ (It is sufficient to repeat those two verses once 
only.) For even many wives cohabit with one and the same husband 
only. When the Hotar, therefore, repeats, before addressing the (four) 
goddesses, the Yajya verse for the Dhatar, he thus [249} cohabits with, 
all goddesses. So much about the oblations to the minor goddesses 
(denikd). 

48 . 

{The Offerings for Surya and the Deris, Vydus, Usds, Gdus, Pfithivi, 
who are Represented by the Metres. When Oblations should be given 
to both the Devikds and Devis. iStory of Vriddhadyumna.) 

Now about the offerings to the goddesses (devi). 

The Adhvaryu ought to portion out for Sdrya (the sun) rice for a 
ball to be put on one potsherd {ekakapala). Surya is Dhatar (creator), 
and this is the Vasatkara. 

To Dyaus (Heaven) he ought to offer boiled rice. For Dyaus is 
Anumati, and she is Gayatri. 

To U^ds (Dawn) he ought to offer boiled rice. For U8S,s is Rak&, 
and she is Tristubh. 

To Odus (Cow) he ought to offer boiled rice. For Gaus is Sinivall, 
and she is Jagati. 

To Prithivi (Earth) he ought to offer boiled rice. For Prithivi is 
Xuhu, and she is Anustubh. 

All other metres which are used at the sacrifice, follow the Gayatri, 
Tristtubh, Jagati and Anustubh as their models (which are most fre- 
quently used). 

“ The word jdmi is explained by dlasyam. 

"Both the Anuvdkya and Yajy& for the Dhatar are not in the Samhitft, but ia the 
A'val. Sr. 8. 6, 14. The AnnvSkya is : 

sn^ 3fNT5tj%?rr l 

It (Atharvaveda S, 7, 17, 2). 

The YfijyS is : 

’iim ggw 3IWR I 

The- oblations to the Dhfttar who is the same as Tvastar, and the four goddesses 
mentioned, form part of the Vdayaniya or conclnding Tsti. The ceremony is called Maitrd- 
voruni dmihfd, (i.e., the ftmiksa dish for Mitra-Varnpa). Mitra-Yaruna are first invoked, 
then follow Dhatar and the goddesses. 

13 Instead of the devikd offerings those for the dents might be chosen. The effect is 
the same. The place of the Dhatar is occupied by Sflrya, who himself is regarded as » 
Dhatar, i.e., Creator. 
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The sacrifice of him who, having such a knowledge, gives oblations 
to these metres, includes (then) oblations to all metres. 

The (common) saying, “ the horse, if well managed, puts him (the 
rider) into ease,” is applicable to the metres ; for they put the sacrificer 
(if well treated) [250] into ease {sudha). He who has such a knowledge, 
obtains such a world (of bliss) as he did not expect. 

Regarding these (oblations to the Devls), some are of opinion that, 
before each oblation to all (the several) goddesses, one ought to offer melted 
butter to Sfirya ; for thus one would make all goddesses cohabit with 
Sfirya. 

f 

About this they say, it is laziness at a sacrifice to repeat (several 
times) the same two verses (the Puronuvakya and Yajya for Sfirya) on the 
same day. (It is sufficient to repeat those verses once only). For even 
many wives cohabit with one (and the same) husband only. When the 
Hotar, therefore, repeats before addressing the (four) goddesses, the YajyS 
verse for Sfirya, he thus cohabits with all goddesses. 

These (Sfirya with Dyfius, <S:c.) deities are the same as those others 
(Dhatar with Anumati, &c.) One obtains, therefore, through one of these 
(classes of deities), the gratification of any desire which is in the gift of 
both. 

The priest ought to portion out a rice-cake ball for both these classes 
(of deities) for him who desires the faculty of producing offspring (to make 
him obtain) the blessings contained in both. But he ought not to do so 
for him who sacrifices for acquiring great wealth only. If he were to 
portion out a rice-cake ball for both these classes (of deities) for him who 
sacrifices for acquiring wealth only, he has it in his power to make the 
gods displeased (jealous) with the wealth of the sacrificer (and deprive 
him of it) ; for such one might think (after having obtained the great 
wealth he is sacrificing for), ‘ I have enough (and do not require anything 
else from the gods).’ 

Suehivrik^ Oaupdldyana bad once portioned out the rice ball for both 
classes (of deities) at the sacrifice [[2613 of VTiddhadyutnna Pratdrwa. As 
he (afterwards) saw a prince swim (in water), he said, “ This is owing to 
the circumstance that I made the goddesses of the higher and lower 
ranks idevis and devikds) quite pleased at the sacrifice of that king ; there- 
fore the royal prince swims (in the water). (Moreover, he saw not only 

14 The instrnmental etdih clihandobhih must here be taken in the sense of a dative. 
Vor the whole refers to oblations given to the metres, not to those offered through 
them to the gods. 

33 
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Lim) but sixty-four ‘(other) heroes always steel-clad, who were his sons 
and grandsons. 

49 / 

{Origin of the (Jhthya. The Sdkamasram Simans. The Pramaih- 
hi^tjiiya Sdman.) ** 

The Devas took shelter in the Agnistoma, and the Asuras in the 
TJkthyas. Both being (thus) of [252] equal strength, the gods could not 
turn them out. One of the Risis, Bharadvaja, saw them (and said), 
“ These Asuras have entered the Ukthas (^astras) ; but none (else) sees 
them.” He called out Agni with the mantra ; ehy A bravdvi (6, 16, 

13 'i he king had performed the sacrifice for obtaining offspring, and became blessed 
Tvith them. 

16 The Vklhya is a slight modification of the Agnistoma sacrifice. The noun to b« 
supplied to it is kratu. It is a Soma sacrifice also, and one of the seven Sarnsthas or 
component parts of the Jyotistoma. Its name indicates its nature. For Vkthya 'means 
“ vhat refers to the Uktha,” which is an older name for Sastra, i.e., a recitation ol 
one of the Hotri prie.sts at the time of the Soma libations. Whilst the Agni-.toroa has 
twelve recitation.s, the Ukthya has fifteen. The first twelve recitations of the Ckthya 
are the same as those of the Agnistoma; to these, three are added, which are want- 
ing in the Agnistoma. For, at the evening libation of the latter sacrifice, there are 
only tyo feastras, the Vaisvadeva and Agni-Rldruta, both to be repeated by the Hotar. 
The three (sastras of the so-called Hotrahas, i.e., minor Hotri-priests, who are (accord- 
ing to As'val. br. S. 6, 10), the Pi asdsfor (another name of the Maitrdvaruria), the Brd- 
hma ,'dchhaiiai, and Aclihav'.ika, are left ont. But just these three feastras which are 
briefly de.soribed by Asvalayana (br. S. 6, 1) form a necessary part of the Ukthya. Thus 
this sacrifice is only a kind of supplement to the Agnistoma. 

'Ihere is some more difference in the fearaans than in the Bik verses required at the 
L’kthya. Of the three triplets which constitute the BahispavamSna Btotra (see page 
120) at the morning libation of the Agnistoma, only the two last are employed; for 
the first another one is clio.son, puvasva ndeho agriyah (Sfim. Sarhah. 2, 126—27). The four 
remaining St ntras of the morning libation, the so-called A/'ya-stotrdiii, are different. 
They arc all tngetlirr in the SSmaveda Samh. (2, 140-152). At the midday libation, 
there i.s the Urihat-Sdina (Ivdm iddhi havdmahe, Sfim. 8. 2, 159-160) used instead of 
the Rathantaram ; the Hyuitam (ubhi prci vah surddha-satn, Sfim. S. 2, 161-62 (instead of 
the Y&niadevyara). At the evening libation, there are three Btotras required, in addition 
to those of the Agni-foraa. (See note 13 to this chapter). 

In the Hirapyake.si Sfltras (9, 18), the following description of the Ukthya i* 
given : — 

| 1 



16). The itar& gifah, i.e., other voices (mentioned in this verse) 
those of the Asuras. Agni rose thereupon and said : “ What is it, then, 
that the lean, long, pale has to tell me? ” For Bharadvaja was lean, of 
high stature, and pale. He answered, “ These Asuras have entered the 
Ukthas (Sastras) ; but nobody is aware of them.” 

Agni then turned into a. horse, ran against them and overtook 
them. This act of Agni became the Sakamasvam ’* S^man. Thence if is 
called so from asva, a horse). 

[253] About this they say, the priest ought to lead the Ukthas by- 
means of the Sakamaslvam. For if the Ukthas (Sastras) have another head 
save the Sakamasvam, they are not led at all. 

They say, the priest should lead (the Ukthas) with the Pramaihhiq- 
thiya S5,man (SSm. Samh. 2, 228, 229 = 2, 2, 2, 17, 1, 2) ; for, by means of 
this Saman, the Devas had turned the Asuras frofn the Ukthas. 

(Which of both these opinions is preferable, cannot be settled.) He is 
at liberty'* to lead (the Ukthas) by means of the Pramainhi^thiya or the 
Sdkamaava'° 

50. 

{The Astras of the Three Minor Hotn-priesta at the Ecening Libation 
of the Ukthya Saerifiee.) 

The Asuras entered the Uktha (^astra) of the MaitrS-varuna. Indra 
said, ” Who will join me, that we both might turn these Asuras out 
from here (the ^astra of the Maitravaruna) ? ” “ I,” said Varuna. Thence 

the Maitravaruna repeats a hymn for Indra-Varuna at the evening liba- 
tion. Indra and Varuna then turned them out from it (the ^astra of th» 
Maitravaruna). 

C254<} The Asuras having been turned out from this place, entered the 
Saatra of the Brahmanachhamsi. Indra said, ” Who will join me, that 
we both might turn the Asuras out from this place ?” Brihaspati 
answered, “ I (will join you).” Thence the Brahmanachharbsi repeats at 


U Say. reads upotti^thann, but my MSS. ba-ra all upotti.sthanu, u being; an eiv 
oilitlo. 

18 This Sftman consists of the throe verses, ehy u ju bravani yatra kvacTia te and' 
na hi te purtam (Simaveda Samh. S, 65-57). This S5man is regarded as the leader of r 
the whole Ukthya, ceremony, that is to say, as the principal S&mao. Thence the two 
other SSmans, which follow it at this ceremony, the Sduiharam (vayam u tvdm, Samh, 
2, 58-59), 6 and the JVnrmad/tasam iadhdhtndra girfana 2, 60-62), are called in the Sima 
prayogas the second and third SAkamasuam. 


At the Ukthya ceremonies which were performed in the Dekkhan, more than tea 
years ago, only the Sikamasvam Saman was used. 

This meaning is conveyed by the particle oJia, which has here about the aame^ 
sense as athavd, as 8iy. justly remarks. 

»* This is Indrd-Varuyd yuvam ( 7 , 82 ). 
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the evening libation an Aindra-B&rhaspatya hymn**. India and Bfibaspati 
turned the Asnras out from it. 

The Asuras, after having been turned out from it, entered the ^astra 
of the Achhavaka. Indra said, “Who will join me, that we both might 
turn out the Asuraa from here ? ” Visnu answered, “ I (will join you.)” 
Thence the Achhavaka repeats at the evening libation an Aindra- 
Vaisnava hymn.” Indra and Visnu turned the Asuraa out from this 
place. 

, The deities who are (successively) praised along with Indra, form (each) 
a pair with (him). A pair is a couple, consisting of a male and female. 
From this pair such a couple is produced for production. He who has 
such a knowledge, is blessed with children and cattle. 

The Rituyajas of both the Potar and Nestar amount to four.” The 
(Yajyas to be recited by them along with the other Hotars) are six verses. 
This is a Virat which jcontains the number ten. Thus they complete the 
sacrifice with a Virat, which contains the number ten (three times ten). 

” This is ud apruto na vayo (10, 88). 

This is sam vdm karmand (6, 69). 

The Potar has to repeat the second and eighth, the Nestar the third and ninth 
Bitny&ja, see page 135>36. At each of the three Sastras of the Ukthya, each of these 
two priests has also to recite a This makes six. If they are added to the 

four Ritnyftjas, then the number ten is obtained, which represents the Virftt. 



[265] fourth book 


FIRST CHAPTER. 

(On the Solasi and Atir&tra Sacrifices.) 


1 . 

(On the "bJature of the Sdasi, and the Origin of its Name. On the Anu^tuhh 
Nature of the Solaai ^stra.) 

The gods prepared for Indra, by means (of the Soma ceremony) of the 
first day* , the thunderbolt ; by means (of the Soma ceremony) of the second 
day, they cooled it (after having forged it, to increase its sharpness) ; by 
means (of the Soma ceremony) of the third day, they presented it (to him) ; 
by means (of the Soma ceremony) of the fourth day, he struck with it 
(his enemies). 

Thence the Hotar repeats on the fourth day the Solasi' Sastra. 
The Solaii is the thunderbolt. [256] By reciting the on the fourth 
day, he strikes a blow at the enemy (and) adversary (of the sacrificer), 
in order to put down any one who is to be put down by him (the 
sacrificer). 

The Solaii is the thunderbolt ; the Sastras (Ukthas) are cattle. He 
repeats it as a cover over the Sastras (of the evening libation). By 
doing so he surrounds cattle with a weapon (in the form of) the Solaai 
(and tames them). Therefore cattle return to men if threatened round 
about with the weapon (in the form) of the Sojarfi. 


’ The first, second day, &o. refer to the so-called Sal-aha or six days’ sacrifice, 
about which see the 8rd chapter of this Panchikft. 

* The ^lasi sacrifice is almost identical with the Ukthya. The SSmans and 
Sastras at all three libations are the same. The only distinctive features 'are the nse of 
the ^lasi g^ha, the chanting of the Ganrivitam or J^finadam S&man, and the recital of the 
folaai Sastra, after the Ukth&ni (the S&mans of the evening libation) have been 
chanted, and their respective Sastras recited. The ^lasi Sastra is of a peculiar 
composition. It is here minately described, and also in the Asv. Sr. S. 3. The 
number sixteen prevails in the arrangement of this Sastra, which is itself the six- 
teenth on the day on which it is repeated. Thence the name. “ The substantive to bo 
supplied is, fcrattt. The whole term means, the sacrificial performance which contains 
the number sixteen.” The Anustubb metro consisting of twice sixteen syllables, the 
whole Sastra has the Annstnbh character. It commences with six verses in the 
Annstnbh metre, call^ by As'v. though improperly, Stotriya and Anurfipa (for the 
Stotriya verse of the Sastra is always chanted by the Sfima singers, but this is not the 
ease with the verse in question). These are ; asOvi tom indra te (1, 84, 1-6), 
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Thence a horse, or a man, or a cow, or an elephant, after having been 
(once) tamed, return by themselves (to their owner), if they are only 
commanded (by the owner) with the voice (to return). 

He who sees the weapon (in the form of) the Sojas'i (^astra), is sub- 
dued by means of this weapon only. For voice is a weapon, and the 
Sojasli is voice (being recited by means of the voice). 

About this they ask. Whence comes the name “ Soja^l ” (sixteen) ? 
(The answer is) There are sixteen Stotras, and sixteen ^astras. The Hotar 
stops after (having repeated the first) sixteen syllables (of the Anustubh 
v’erse required for the Soja^i ^astra), and pronounces the word om after 
(liaving repeated the latter) sixteen syllables (of the Anustubh). He puts 
in it (the hymn required at the Solasi ^astra) a Nivid of sixteen padas 
(small sentences). This is the reason that it is called So]a!^i. But two 
syllables are in excess (for in the second-half there are eighteen, instead 
of sixteen) in the Anustubh, £2671 which forms a component part of the 
Sojasi ^astra. For Speech (represented by the Anustubh) has (as a 
female deity) two breasts ; these are truth and untruth. Truth protects 
him who has such a knowledge, and untruth does no harm to such one. 

2 . 

{On the Way of Beyeating the SolaH Sastra, On the Application of 
the Qaurivtti or Ndnada Saman.) 

He who desires beauty and the acquirement of sacred knowledge ought 
to use the ^ as (the proper) Saman at the Sojasli (ceremony). 

For the Gaurivltam is beauty and acquirement of sacred knowledge. He 
who having such a knowledge uses the Gaurivitain as (the proper Saman 
at the Solasli ceremony) becomes beautiful and acquires sacred know- 
ledge. 

They say, the Ndnadam * ought to be used as (the proper) Saman at 
the Soja^l (ceremony). Indra lifted his thunderbolt to strike Vritra ; he 
struck him with it, and, hitting him with it, killed him. He, after having 
been struck down, made a fearful noise (vyanadat). Thence the N&nada 
Saman took its origin, and therefore it is called so (from nad to scream). 
This Saman is free from enemies ; for it kills enemies. He who having 
such a knowledge uses the Nanada Saman at the Solaili (ceremony) 
gets rid of his enemies, (and) kills them. 

If they use the Nanadam (Saman), the several padas of verses in 
two metres at the Solasi Sastra are not to be taken out of their natural 

3 This is /ndra/usasua pra DOW (Sim. Samh. 2, 302^04). These verses are not 
to be found in the Rigveda Sam hi W, but in AsV. sT. 8. 6, 2. 

* This is praty asmai pipisliate (Sam. Samh. 2, (5, 8, 2, 1, i). 
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connectloTi to [258] join one pada of the one metre to one of the other * 
{avihrita). For the Sama singers do the same, using verses which are not 
joined in tlie vihrita way for singing the Nanada Saman. 

If they use the Gaurivitam, several padaa of verses in two metres 
used at the Sola^i are to be taken out of their natural connection, to join 
one pada of the one metre to one of the other (vihrita). For the S&ma 
singers do the same with the verses which they use for singing. ® 

3 . 

The Way in which the Padaa of Two Dif event Metres are Mixtd in the 

Solasi Sastra is Shown.) 

Then (when they use the Gauriviti Saman) the Hotar changes the 
natural position of the several padas of two different metres, and mixes 
them (vyati^ajali). He mixes thus Gayatris and Pafiktls, d tvd vahantu 
(1, 16, 1-3), and upa su srir}uh{(l, 82, 1-3-4). ^ Man has the nature of the 
Gayatri, [ 269 ] and cattle that of the Patikti. ('Ey thus mixing together 
Gayatri and Pafiktl verses) the Hotar mixes man among cattle, and gives 
him a firm footing among them (in order to become possessed of them). 

As regards the Gayatri and Pafikti, they both form two Anu^tubha 
(for they contain as many padas, viz., eight, as both Gfiyatri and Pahktt 
taken together). By this means, the sacrificer becomes neither separated 
from the nature of Speech which exists in form of the Anustubh, nor 
from the nature of a weapon (Speech being regarded as such a one). 

He mixes verses in the U§nih and Brihati metres, yad indra prita~ 
ndjye (8, 12, 25-27) and ayam te astu haryata (3, 44, 1-3). Man has the , 
nature of Usnih, and cattle that of Brihati. (By thus mixing together 
Usnih and Brihati verses) he mixes man among cattle, and gives him a 
firm footing among them. 

* All the words from “the several padas” to “other” are only a translation of' the 
term avihrita, in order to make it better nnderstood. 

The reason ot this is, that the recitations of the Hotri-priest mnst correspond 
■with the performances of the S4ma singers. 

' Sfiy. shows the way in which the metres are mixed in the two verses : 

(Gftyatri) imd dhdnd ghritasnuvo hariihopa wkxatah indram sukhatama , rathe (I, 16, 2), 
(Pankti) susamdriiam tvd vayam tnaghavan vandifimahi. , 

pro ntmarii piirvavandhurah stuto ydhi viadn anu yoj&nvindru to hart. 

The Gftyatri has three, the Pankti five feet (padas), each consisting of eight sylla- 
bles. The two padas which the Pankti has in excess over the Gayatri, follow at the end 
without any corresponding Gfiyatri pada. After the second pada of the Pankti, there is 
the prahava made (i.e., the syllable otn is pronounced), and, likewise, after the fifth. The two 
verses, just mentioned, are now mixed as follows ; imd dhdnd ghritasnuvah susafndrisam 
tvd vayam hart ihopa ugfcjato magriouan vandigimahom indram aukhatame rathe pra 
ntinaih pUrnavandhurak at uto ydhi viaan anu yvjdnvindra to karom. 



As regards the Usnih and Brihatl, they both form two Anustabhs. 
By this means the sacrificer becomes neither separated, &c. 

He mixes a Dvipad (verse of two padas only) and a Trisjubh, d 
dhiir?vasmdi (7,34, 4), and brahman viva (7, 29, 2). Man is dvipddin 
i.e., has two feet, and strength is Tristubh. (By thus mixing a Dvipad 
and Tristubh), he mixes man with Strength (provides him with it) and 
makes him a footing in it. That is the reason that man, as having pre- 
pared for him a footing in Strength, is the strongest of all animals. The 
Dvipadv erse consisting of twenty syllables, and the Tristubh (of forty- 
four), make two Anustubhs (sixty-four syllables). By this means, the 
sacrificer becomes neither separated, &c. 

He mixes Dvipadas and Jagatis, viz., e$a brahm&rya hitvyam (Aiv. 
^r. S. 6, 2) * and pra te make [2603 10, 96, 1-3). (Man is Dvip&d, and 
animals have the nature of the Jagati. (By thus mixing Dvipad and Jagatl 
verses) he mixes man among cattle, and makes him a footing among them. 
That is the reason that man, having obtained a footing among cattle, eats 
(them) » and rules over them, for they are at his disposal. 

As regards the Dvipad verse consisting of sixteen syllables and the 
Jagati (consisting of forty-eight), they both (taken together) contain two 
Anustubhs. By this means, the sacrificer, &c. 

He repeats verses in metres exceeding the number of padas of the 
principal metres, viz., trikadrukesu mahi^o (2, 22, 1-3), and pro^oas- 
tnai puroratham (10, 133, 1-3). The juice which was flowing from the 
metres, took its course to the atiehhandas. Thence such metres are called 
atiehhandas, (i. e., beyond the metre, what has gone beyond, is in excess). 

This Solasi ^astra being formed out of all metres, he repeats 
verses in the Atiehhandas metre. 

Thus the Hotar makes (the spiritual body of) the sacrificer consist 
of all metres. 

• These verses are not to be fo' nd in the ftigveda Samhit&. I, therefore, write them 
out from tny copies of the Asval. Shtras : — 

I 5 !=^ 5TTO ^ II 
*raT tru I ^ ixm-- ii 

I qfvg H 

’ That atti “ he eats," put here without any object, refers to “ paaavah,” animals, fol- 
lows with certainty from the context. Say. supplies fcjtra, milk, &c., for he abhorred the 
idea that animal food should be thus explicitly allowed in a sacred text. 

’ Thus I have translated the term atichhandasah having excess in the metre. 
The verses mentioned contain seven padas or feet, which exceeds the number of feet of all 
other metres. 
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He who has such a knowledge prospers by means of the Sola^t 
consisting of all metres. 

4. 

C 261 '} {The Upasargas taken from the Mahdndmnis. The Proper 
Anu^tubhs. Consequences of Repeating the Solasi Sastra inthe Vihrita 
and A vihrita way. The Ydjyd of the Solasi Sastra.) 

He makes the additions “ {upasarga), taking (certain parts) from the- 
Mahdndmni verses. 

The first Mahanamni (verse) is this world (the earth), the second the 
air, and the third that world (heaven). In this way, the Solasi is made 
to consist of all worlds. 

By adding parts from the Mahan&mnis (to the Solasi), the Hotar 
makes the sacrificer participate ' in all worlds. He who has such a 
knowledge, prospers by means of the Solaull being made to consist of all 
the worlds. 

He repeats (now) Anustubhs of the proper form,*? viz., pro pro va$ 
tri^tubhani (8, 58, 1), archata prarchata (8, 58, 8-10), and yo vyatifir 
aphdnayat (8, 58, 13-15). 

[ 262 ] That the Hotar repeats Anustubhs of the proper form 
(after having obtained them only in an artificial way) is just as if a man, 
after having gone here and there astray, is led back to the (right) path. 

He who thinks that he is possessed (of fortune) and is, as it were, ■ 
sitting in fortune’s lap (gatasrir), should make his Hotar repeat the Solasi 
in the avihrita way, lest he fall into distress for the injury done to the 
metres (by repeating them in the vihrita way). 

But if one wishes to do away with the consequencfs of guilt (to get 
out of distress and poverty), one should make the Hotar repeat the Sojaiit 
in the vihrita way. 

Those additions are called upatargas. They are five in namber, and mentioned by 
AST. 6, 2. They are all taken from different verses of the so-called Mabffn&mnis,«oom> 
meiicing with which make np the fourth Aranyaka of the 

Aitareya Brdhm. These five upaaargos make together one Anustubh. They are : (I) 

ir^ir(2) sr#{|ii(3) (4) (5)g««n^^TOT. 

Their application is different according to the avihrita or uthrito way of repeating the 
Solasi .Sastra. If the Sastra is to bo repeated in the former wTay, they are simply 
repeated in the form of one verse, after the recital of the Atichhandas verses. But if 
it be repeated in the vihrita way, the several upasargas are distributed among the five 
latter of the six Atichbandasa verses, in order to bring the number of syllables of each 
such verse to sixty-four, to obtain the two Anustubhs for each 

As yet the Anustubhs were only artificially obtained by the combination of the 
padas of different other metres. 

2a 
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. For (ill such cases) raau is, as it were, intermixed with the conse- 
quences of guilt (with the papman). By thus repeating the Solaili in the 
vihrita way, the Hotar takes from the sacrifice!- all sin and guilt. He 
who has such a knowledge becomes free from (the consequences of) guilt. 

With the verse ud yad bradhnasya vistapam (8, 58, 7) he concludes. 
For the celestial world is the “ bradhnasya vi^tapam” Thus he makes 
the sacrificer go to the celestial world. 

As Yajya verse he repeats apdh purvesdm harival}. (10, 96, 13).'^ 
repeating this verse as Yajya (of the Soladi ^astra) he makes the 
Solasfi to consist of all libations (savandni). The term apaji, thou hast 
drunk (used in this verse) signifies the Morning Libation. Thus he makes 
the Solaifi to consist of [ 263 ] the Morning Libation. The words 
atho idam savanam Itevalam le, i.e., this libation here is entirely thy own, 
•signifies the Midday Libation. Thus he makes the Solarfi to consist of 
the Midday Libation. The words, mamaddhi somaw, i.e., enjoy the Soma, 
signify the Evening Libation, which has its characteristic the term mad, 
to enjoy, to be drunk. Thus he makes the Solaiii to consist of the 
Evening Libation. The word rfi?an, t.e., bull (contained in the last 
pada), is the characteristic of the Solarfi. 

By repeating as Yajya (for the Sojarfi), the verse just mentioned, 
the Solaii is made to consist of all Libations. Thus he makes it to 
consist of all Libations. He who has such a knowledge prospers through 
the Solaii, which consists of all Libations. 

(When repeating the Yajyft) he prefixes to each (of the four) pada,” 
consisting of eleven syllables, an upasarga of five syllables (taken) from 
the Mahanamnis. Thus he makes the Solarfi to consist of all metres. 
He who has such a knowledge prospers by means of the Sola^i, which is 
made to consist of all metres. 

** The whole of the verse is as follows : — 

«?ii u 

i.e., “ Thou hast dnmk, O master of the two yellow horses (Indra) ! of the Soma drops 
formerly prepared for thee. This libation here is entirely thy own (thou diast not to 
share it with any other god). Enjoy, O Indra ! the honey-like Soma. O bull 1 increase 
thy strength by (receiving) all this (quantity of Soma) in (thy) belly. 

** These four npasargas are : 

a) ^ b) c) ^ 

They are thus prefixed : 

q[m iTwt; 

These Upasargas aie prefixed to the Y9jya, in order to obtain two Ani..stubhs (sixty-four 
syllables). ^ 
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5. 


(Atirdtra, Its origin. The three Tarydyas.) 

The Devas*^ took shelter with Day, the Asitras with Night. They were 
thus o! equal strength, and [ 264 ] none yielded to the other. Indra 
said, “ Who, besides me, will enter Night to turn the Asuras out of it 
But he did not find any one among the Devas ready to accept (his offer), 
(for) they were afraid of Night, on account of its darkness being (like that 
of) Death. This is the reason that even now one is afraid of going at 
night even to a spot which is quite close. For Night is, as it were. 
Darkness, and is Death, as it were. The metres (alone) followed him. 
This is the reason that Indra and the metres are the leading deities 
of the Night (of the nightly festival of Atiratrs). No Nivid is repeated, 
nor a Puroruk, nor a Dhayya ; nor is there any other deity save Iitdr& and 
the metres who are the leading (deities). They turned them out by going 
round iparyayam) with the Parydyas (the different turns of passing the 
Soma cups). This is the reason that they are called parydya (from i to 
go, and pari around). 

By means of the first Paryaya they turned them out of the first^art 
of the night ; by means of the middle ParyS.ya out of midnight, and by 
means of the third Paryaya out of the latter part of the night. The 
metres said to Indra, “ Even we (alone) are following (thee, to turn the 
Asuras) out of the Dark one (sarvard, night).” He (the sage Aitareya) 
therefore called them (the metres) apisarvardni, for they had Indra, who 
was afraid of the darkness of night (as) of death, safely carried beyond it. 
That is the reason that they are called apisarvadni^ , 


6 . 

{The Sastras of Atirdtra at the Three Parydyas. Sandhi Stotra.) 

The Hotar commences (the recitations at Atiratra) with an Anustubh 
verse containing the term andhas, i.e., darkness, viz., pdntdm d vo andhatalf 
(8, 81, 1.) [ 26& ] For night belongs to Anu^tubh it has- the naturw 
of night. 

As appropriate Y4jya verse (at the end of each turn of the three 
Paryayas) Tristubhs co ntaining the terms— and/ww, darkness, pd te, drink, 

The same story with some trifling deviations in the wording; only is ceoordhd in 
the Oopatha Br&hmanam of the Atharvaveda, 10, 1. 


16 There are four tarns of the Soma cups passing the roond in each Paryflya, or part 
of the night. At the end of each, a Y4jy& is repeated, and the juice then s^jrifleed. Them 
18 at each turn (there ate on the whole twelve) a Sastra repeated, to which a YSjya Be- 
longs. The latter contains always the terms indicated. See, tor instance, the tony Y^ivSn 

®’^)todht«iryatK) (,h«ra{a. indriya, ?, 14, 1. (cepeated 
by the Hotar). In the second pada, there are the words, andhah, “ the ineheintiDg 



and mad, to be drunk, are used. What is appropriate at tbe sacrifice, 
that is successful. 

The S&ma singers repeat when chanting at the first Pary&ya twice 
the first padas only of the verses (which they chant). By doing so they 
take from them (the Asuras') all their horses and cows. 

At the middle Paryaya, they repeat twice the middle padas. By 
doing -i., ttiey take from them (the Asuras) their carts and carriages. 

At the last Paryaya, they repeat twice when chanting the last padas 
(of tbe verses which they chant). By doing so, they take from them (the ^ 
Asuras) all things they wear on their own body, such as dresses, gold and 
jewels. 

He who has such. a knowledge deprives his enemy of his property, 
(and) turns Jiim out of all these worlds (depriving him of every firm 
footing). 

[ 266 ] They ask. How are the Pavamana Stotras provided for the 
night, whereas such Stotras refer only to the day, but not to the night ? 
In what way are they both made to consist of the same parts (to have the 
same number of Stotras and ^astras) ? 

The answer is, (They are provided for) by the following verses, 
•which form part of the Stotras as well of the ^astras (at the Atir^tra) : 
indraya madvane sutam (8, 81, 19. Samaveda Samh. 2, 72), idam rsao 
mtam andhah (8, 2, 1, Sam. S. 2, 84), idam hyanvojasa sutam (3, 51, 10. 
Sam, S. 2, 87). In this way, the night becomes also provided with 
Pavamdnas for the verses mentioned contain the term suta, i.e., squeezed, 
referring to the squeezing of the Soma juice, which term is proper to the 
Pavamana Stotra) ; in this way, both (day and night) are provided with 
Pavamanas, and made to consist of the same (number of) parts. 

They ask. As there are fifteen Stotras for the day only, but not for 

darkness” (symbolical name of the Soma juice). The YfijyS of the MaitrSvaruna is, asya 
made pufuvarpdihsi 8,44, 14). It contains the term mud e, “to get drunk,” and pd, “to 
drink,” in the last pada. The Yfijya of the Brahmanfichhamsi is dp$H dhutasya harivah 
piba (10, 104, 2). This verse contains both the terms pd, “ to drink ” (in piba of the first 
pada), and mad, “ to be drunk ” (in the last pada). The Yajyft of tbe Achhfivaka is, indra 
piba tubhyam (6, 40, 1). It contains both the terms, pd, and mad. The of the Hotar 

in the second Paryfiya is, apdyyasydndhaso tnaddya (2, 19, 1) ; it contains all three terms, 
‘‘ darkness, to drink, and to be drunk.” 

17 This question refers to the Stotras to be chanted for the purification of the Soma 

Juice, which are, at the morning libation, the Cahis-pavamfina, at midday, the Pavamftna, 
and in the evening, the Arbhava-pavamfina. At night, there being no squeezing of the Soma 
juice, there are, properly speaking, no PavamSna Stotras required. But to make the per- 
formance of day and night alike, the PavamSna Stotras for day and night are to be indi- 
cated in one way or other in the Stotras chanted at night. This is here shown. 
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the night, how are there fifteen Stotras for both (for day as well as for 
night) ? In what way are they made to consist of the same (number of) 
parts ? 

The answer is, The Apisarvaras '* form twelve Stotras. fBesides) 
they chant, according to the Rathantara tune, the Sandhi ” Stotra which 
contains C 267 1 (three sets of) verses addressed to three deities. In this 
way, night comprises (also) fifteen Stotras. Thus both (day and night) 
comprise each fifteen Stotras. Thus both are made to consist of the same 
(number of) parts. 

The number of verses for making the Stotras is limited, but the 
number of recitations which follow the Stotras) is unlimited. The past 
isi as it were, limited, defined ; the future is, as it were, unlimited (not 
defined). In order to secure the future (wealth, &c.,) the Hotar repeats 
more verses (than the Sama singers chant). What goes beyond the Stotra 
is offspring, what goes beyond one’s self (represented by the Stotra), 
is cattle. By repeating, when making his recitation, more verses (than 
the SS,ma singers chant) the Hotar acquires all that he (the sacrifice^) 
has beyond his own self on this earth (t.e., all his cattle, children, fortune, 
&c.) 

18 See 4, 5. They are the metres used for Sastras and Stotras during the night of 
Atiritra. 

19 This stotra which is chanted after the latter part of the night is over, when the 
dawn is commencing (thence it is called samdM, i.e., the joining of night and day), consists 
of six verses in the Brihati metre, with the exception of the two last which are kaknbha 
(a variety of the Brihati). They are put together in the S&mav. 'Samh. 2, 99-104. The 
two first of them, ena vo dgnim (2, 99-100) are addressed to Agni, the third and fourth, 
pratyuadarsy dyatyu (101-102) to U;;&s, and the fifth and sixth, im&u vdrii diviataya (103-104) 
to the Aivins. The Stoma required for singing it, is the trivrit parivarttini (see page 237). 
Two verses are made three by means of the repetition of the latter padas. This Sfiman is 
chanted just like the verses of the Rathantaram, which are in the same metre. It follows 
throughout the musical arrangement of the Rathantaram. The musical accents, the cres- 
cendos, and decrescendos, the stobhas, i. e., musical flourishes, and the finales (nidhana) 
are the same. Both are for the purpose of chanting equally divided into five parts, oic., 
Prastfiva, XJdgitha, Pratib&ra, Upadrava, and Midhana (see page 198). For instance, the 
Prastftva or prelude commences in both in the low tone, and rises only at the last syl- 
lable (at mo in the nonumo of the Rathantaram, and at the ao in the namaao of the first 
Sandhi Stotra) ; at the end of the Prast&va of both there is the Stobha, t.e., flourish va. 
At the end of the Upadrava both have the Stobhas vd hd uvd. The flnale is in both through- 
out, os, in the rising tone.— (Soma prayogu and Oral information.) 
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[ 268 ] SECOND CHAPTER. 

{The A'svina Sastra. The Beginning Day of the Oavdm Ayanam. 
The Use of the Eathantara and Brihat Sdmans and their kindreds. 
The Mahdvrata Day of the Sattra.) ' 

* The Asvin Sastra is one of the longest recitations by the Hotar. It is only a 
modification of the Prfitarannv&ka, Its principal parts are the same as those of the 
Prataranuyfika, the Agneyafcratu, Ofasya kratu and Aiuina Uratu (see page 111), t.e., 
three series of hymns and verses in seven kinds of metre, addressed to Agni, Us-fis, and 
the Asvins, which deities rule at the end of the night, and at the very commencement of 
the day. In addition to these three kratus of the Prfttarannvaka, in the Asvins Sastra, 
there are verses addressed to other deities, chiefly the sun, repeated. . Before commenc- 
ing to repeat it, the Hotar (not the Adhvaryn) must sacrifice thrice a little melted butter, 
and eat the rest of it. These three oblations are given to Agni, TJsfis, and the two 
Asvins. Eiach is accompanied with a Ya jus-like mantra. That one addressed to Agni is: 

fwd wur i ‘‘ Agni is driving 
■with the Giyatri metre (this metre being his ca rriage), might 1 reach him ; I hold him ; 
may this (melted butter) help me to him ; Svahfi to him.” The mantras repeated f<» 
the Ajya offerings to Usas and the Asvins differ very little. 

OTi ami^f aw aw wrp i 

wm^a ar^f aiqfwn^S Hrwf amag aiwf wifi. iAsv. sr. s. «, 6.) After 
having eaten the rest of the melted butter, he touches water only, but does not rinse 
his mouth in the usual way (by dchamana). He then sits down behind bis Dhisnya 
(fire-place) in a peculiar posture, representing an eagle who is just about flying up. 
He draws up his two legs, puts 'both his knees close to each other, and touches the 
earth with his toes. I saw a priest, who had once repeated the Asvin Sastra (there are 
scarcely more than halt a dozen Brahmans living all over India who actually have 
repeated it), make the posture with great facility, but I found it difficult to imitate it 
well. 

The whole Asvina S'astra comprises a thousand Brihati verses. The actual num- 
ber of verses is, however, larger. All verses in whatever metre they are, are reduced 
to Bfihatis by counting their aggregate number of syllables and dividing them by 3« 
(of so many syllables consists the Brihati). The full account is cast up in the 
Kan&itaki Brfihmanam, 18, 3. 

The first verse of the Sastra is mentioned In the text. It is to be repeated thrice 
and to be joined, without stopping, to the first verse of the Gfiyatri part of the Agneya, 
tcratu Asv. Sr. S. 6, 5). After the opening verse which 

stands by itself altogether, just as the opening verse in the pr&taranuraka, the three 
kratus or liturgies of the Prataranuvfika (6gneya, ufasya, and asvani) are repeated. 
These form the body of the Asvin Sastra. Each kratu is preceded by the Stotriya 
Pragfitha, i.e., that couple of verses of the Sandhi Stotra (see page 26C) which refers to 
that deity, to which the respective fcrafw is devoted. So the dgneya kratu, i,c., the series 
of hymns and verses, addressed to Agni, in seven different kinds of metre, is preceded 
by the first couple of verses of the Sandhi Stotra, which are, end vo agnim namasd (Sfim. 
Samh. 2, 99-100) ; the u^asya kratu is preceded by praty u adarsy dyati (Sftm. Sarah. 2, 101, 
102), the deity being Us&s, and the dsuina-ferotu by ima u vam divi?taya (S4m. Samh 2, 
103-104) being addressed to the two Asvins. Each couple of these verses is to be made a 
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[269} 7. 

{The Marriage of Praj^patta Daughter, SArya. The Aaoina Rostra 
uas the Bridttl Gift. In What Way the Hotar has to Repeat it. Its Begin- 
ning Verse.) 

Praj&pati gave his daughter, Surya Savitri, * in[270}marriag6 to the 
king Soma. All the gods came as paranymphs. Prajapati formed, accord- 
ing to the model of a vahatu, i.e., things (such as turmeric, powder, &c., 
to be carried before the paranymphs), this thousand (of verses), which is 
called the Aifvina (^astra). What falls short of {arvdk) one thousand 
verses, is no more the Aslvin’s. This is the reason that the Hotar ought 
to repeat only ^ thousand verses, or he might repeat more. He ought to 
eat ghee before he commences repeating. Just as in this world a cart or 
a carriage goes well if smeared (with oil), thus his repeating proceeds well 
if he be smeared (with ghee, by eating it.) Having taken the posture 
of an eagle when starting up, the Hotar should recite (when commencing) 
the call somadvom (i.e., he should commence repeating the Aifvina iSastra). 

The gods could not agree as to whom this (thousand verses) should 
belong, each saying, “ Let it be mine.” Not being able to agree (to whom 
it should belong), they said, “ Let us run a race for it. He of us who • 
will be the winner shall have it.” They made the sun which is above 
Agni, the house-father (above the Garhapatya fire *), the goal. That is 
the reason that the Ativina Sastra commences with a verse addressed to 
Agni, vi»., agnir hota grihapatilt (6, 15, 13). 

triplet, by repeating the last pada several times, just as the SAma singers do. 

(A8V. 6, 6). 

The Hotar most repeat less than a thousand verses before snnrise : : 

After sanrise, he repeats the verses addressed to Bdrya, which all are mentioned in the 
Aitareya Brahmanam, as well as all other remaining verses of the AAvina Sastra. The 
whole order of the several parts of thiA Sastra is more clearay stated in the EnStaki 
BrAhm. (18, 2), than in the Aitareya. The verses addressed to Indra follow after the 
Sdrya verses (1, 10). At the end of the Sastra, there are two PnronnvAkyAs and two 
TAjyfts, for there are two As'vius. 

The Asvina Sastra is, as one may see from its constituent parts, a PrAtarannvAka, 
or early morning prayer, including the worship of the rising sun, and a Sastra accom- 
panying a Soma libation. It follows the Sandhi Stotra at the end of the AtirAtra, and is 
regarded as the s'astra belonging to this Stotra. To the fact of its containing fSr 
more verses than the Sandhi Stotra, the term atUamsati, i.e., “ he repeats more verses” 
(used in 4, 8) refers. 

* This is the model marriage. It is described in the well-known marriage hymn 
aatyenottabhitd (10, 86). 

' That is to say, they started when running the race from the QArhapatya fire, and 
ran up as far as the son, which was the goal (k&^thd). 
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According to the opinion of some (theologians), the Hotar should (in- 
stead of this verse) commence (the recitation of the Aivina J^astra) with 
agnim manye pitaram ilO, 7 , ; for they say, he reaches the goal by 

means of the first verse through the words (contained in its fourth pada) : 
divi mkram yajatam suryasya, i.e., the splendour of the sun in heaven 
which deserves worship. But this opinion is not to C2713 be attended to. 
(If one should observe a Hotar commencing the Alvina ^astra with the 
verse agnim manage) one should say to him, “ If (a S^astra) has been com- 
menced with repeatedly mentioning agni^ fire, the Hotar will (ultimately 
fall into the fire (be burnt by it).” Thus it always happens. Thence the 
Hotar ought to commence with the verse : agnir hold grihapatifi. This 
verse contains in the terms grihapati, house-father, and janima, generations, 
the propitiation (of the word agni, fire, with which it commences, and is 
therefore not dangerous) for attaining to the full age. 

He who has such a knowledge attains to his full age (of one hundred 
years). 

8 . 

{The Ttace Run hy the Gods for Obtaining the A’svina lustra as a Prize.) 

Among (all) these deities who were running the race, Agni 
was with his mouth (the flames) in advance (of all others) after they had 
started. The Asivins (closely) followed him, and said to him, “ Let us both 
be winners of this race.” Agni consented, under the condition that he 
should also have a share in it (the Aslvina l^astra). They consented, and 
made room also for him in this (Asvina ^astra). This is the reason that 
there is in the Alvina ^astra a series of verses addressed to Agni. 

The A4vina (closely) followed U§as. They said to her, “Go aside, 
that we both may be winners of the race.” She consented, under the 
condition that they should give her also a share in it (the A^na ^stra). 
They consented, and made room also for [ 272 ] her in it. This is the 
reason that in the Alvina ^astra a series of verses is addressed to TJsas. 

The Aiivins (closely) followed Indra. They said to him, “Maghavan, 
we both wish to be winners of this race.” They did not dare to say to 
him, “Go aside.” He consented, under the condition that he should 
also obtain a share in it (the Arfvina ^astra). They consented, and 
made room also for him. This is the reason that in the Atlvina l^astra 
there is a series of verses addressed to Indra. 

Thus the Arfvins were winners of the race, and obtained (the prize). 
This is the reason that it (the prize) is called A^vinam (i. e., the Alvina 

* The verse in question contains four times the word agni. This is regarded am 
inauspicious. The deity should not be always mentioaed with its very name, but with 
its epithets. 
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^asttra). He #ho ha^’ sneh w kaowledge olbtaim what he may wish 
for. 

They ask, Why is this (^astra) called Adnnam, notwithstanding 
there being in it verses addressed to Agni, Us&s, and Indra ? 

Bwer is) the Alvins were the winners of this race, they obtained it (the^' 
prize). This is the reason that it is .called the Alvina ^astra. He who' 
has such a knowledge obtains what he may wish for. 

9 * 

[What AniTnala voere Yoked to the Carriages of the Code when they were 
Running the Race for the Akoina l^astra. The Verees Addressed to SArya 
in this ^astra.) 

Agni ran the race, with a carriage drawn by mules. When driving- 
them he burnt their wombs ; thence they do not conceive. 

U^s ran the race with cows of a reddish colour, thence it comes 
that after the arrival of n§&s (Dawn), there is a reddish colour shining as 
it were (spread over the eastern direction) which is the characteristic of 
UsSs. 

[ 273 1 Indra ran the race with a carriage drawn by horses. Thence 
a very noisy spectacle (represented by the noise made by horses which 
draw a carriage) is the characteristic of the royal caste, which is Indra’s. . 

The Aivins were the winners of the race with a carriage drawn by 
donkeys ; they obtained (the prize). Thence (on account of the excessive 
efforts to arrive at the goal) the donkey lost its (original) velocity, became 
devoid of milk, and the slowest among all animals used for drawing 
carriages. The Alvins, however, did not deprive the sperm of the ass of 
its (primitive) vigour. This is the reason that the male ass [vdji) haa 
two kinds of sperm (to produce mules from a mare, and asses from a 
female ass). 

Regarding this (the different parts which make up the Alvina 
^astra), they say, “ The Hotar ought to repeat, just as he does for Agni^ 
U§&s, and the Alvins also, verses in all seven metres for Sffrya. There 
are seven worlds of the gods. (By doing so) he prospers in all (seven) 
worlds.” 

This opinion ought not to be attended to. He ought to repeat (for 
Sffrya) verses in three metres only. For there are three worlds which are 
three-fold. (If the Hotar repeats for Sflrya verses in three metres only, 
this is done) for obtaining possession of these worlds. 

Regarding this (the order in which the verses addressed to Sffrya 
are to be repeated), they say, “ The Hotar ought to commence (his recitation 
24 



o{ the Siirya verses) with ud u tyam jatavedasam (1, 50, in the G&yatri 
metre).” But this opinion is not to be attended to. (.To commence with 
this verse) is just as to miss the goal when running. He ought to commence 
with suryo no divas patu (10, 158, 1, in the Gayatri metre). (If he do so) 
he is just as one who reaches the goal when running. He repeats : ud u 
tyam as the second hymn. 

12743 The Tristubh hymn is, ehitram devdndm ud dgad (1, 115)- 
For that one (the sun) rises as the ehitram devandm, t.e., as the mani- 
festation of the gods. Thence he repeats it. 

The hymn is, namo mitrasya varui^asya (10, 37). In this (hymn) 
there is a pada (the fourth of the first verse, surydya saihsata) which 
contains a blessing {asiT}). By means of it, the Hotar imparts a blessing 
to himself, as well as to the sacrificer. 

10 . 

(The Verses uMieh Follow those Addressed to Surya in the Ahina Rostra 
Must Bear some Relation to Sdrya and the Bfihati Metre. The Pragathas 
-to Indra. TheText of the Raihantara Sdman. The Pragdtha to Mitrd- 
varuna. The Two Verses to Heaven and Earth. The Dvipada for 
Nirriti.) 

Regarding this (the recitations for Sfirya), they say, Sfirya is not to 
be passed over in the recitation ; nor is the Bfihati metre (of the Aiivina 
Sastra) to be passed over. Should the Hotar pass over Sfirya, he would 
fall beyond (the sphere of) Brahma splendour (and consequently lose it). 
Should he pass over the Brihati, he would fall beyond the (sphere of the) 
vital airs (and consequently die). 

He repeats the Pragatha, addressed to Indra, viz., indra kratum na 
(7, 32, 26), i.-e., “Carry, 0 Indra! our (sacrificial) perfwmance through, 
just as a father does to his sons (by assisting them). Teach us, 0 thou 
who art invoked by many, that we may, in this turn (of the night) reach 
alive the (sphere of) light.”® The word “light” ljyotis)m this verse, is 
t276] that one (the sun). In this way, he does not pass over the sun. 

By repeating a Barhata Pragatha he does not pass over the Bfihati. 
By repeating the principal text of the Rathantara S&man (which is in the 
Bfihati metre, viz., ahhi tvd sdra, 7, 32, 22-23), according to whose tune 

‘ This verse evidently refers to the Atiratra feast, for which occasion it was in all 
likelihood composed by Yasistha. Siy., in his commentary on this passage in the Ait, Br. 
takes the same view of it. It forms part of the Asvina Sastra which is repeated at the 
end of the night. Kratu means the Atiratra feast ; for Atirfttra is actually called a kratu ; 
yaman is the last watch of the night. That Atir&tra was well-known to the great Kisis, 
we inay learn from the well-known “ praise of the frogs ” ( 7 , 103), which is by no 
one of the latest hymns, as some scholars have supposed. 



the S&ma singers chant the Sandhi Stotra for the Asvina ^astra, he dbea- 
not overpraise the Bpihati. This is done in order to have provided (for the 
Sandhi Stotra) its principal text (lit., its womh). In the words of the 
Rathantara SAnaan, isdziam asya jagataJ^ soardrisam, i.e., the ruler of this 
world who sees the sky, there is an allusion made to Sdrya by “ svardrisam," 
i.e., who sees the sky. By repeating it, he does not pass the sun. Nor 
does he by its (the Rathantaram) being a B&rhata Prag&tha pass over 
the Bfihati. 

He repeats a Maitr^varuna Phig&tha, viz., bdhavaT} sdraeJiaJi^ase' 
(7, 66, 10). For Mitra is the day, and Varnna the night. He who 
performs the Atiratra, commences (his sacrifice) with both day and night. 
By repeating a Maitr&varuria Prag&tha, the Hotar places the sacrrficer in 
day and night. By the words sdrachahiose he does not overpraise Sfitya. 
The verse being a Brihati Prs^atha, he does not pass over the Bfihati. 

He repeats two verses addressed to Heaven and Earth, viz., maJit 
dydufi prithivt (1, 22, 13), and te hi dydod prithivi visvas ambhuva (1, 160, 1)^;. 
Heaven and Earth are two places for a firm footing ; Earth being the finn 
footing here, ^d Heaven there (in the other world). By thus repeating 
two verses [276] addressed to Heaven and Earth, he puts the sacrificer in 
two places on a firm footing. By the words, devo devi dharmaod s&ryd$. 
suehih (in the last pa^ of 1, 160, 1), i.e., “ the divine brilliant Sfirya. 
passes regularly between the two goddesses {i.e., Heaven and Earth),” he 
does not pass over Sfirya. One of these verses being in the Ga3ratri, the 
other in the Jagati, metre, which make two Bfihatis,* he does not pass 
over the Brihati. 

He repeats the Dvipada verse : visvasya devt mviehayasya, (not to h» 
found in the Samhit4, but in the BrS.hmanam), i^e., may she who is the: 
ruler of all that is born and moves {mrieltaya) not be angry (with us), nor 
visit us (with destruction). They (the theologians) have called the Aifvina 
^astra a funeral pile of wood (chitaidhd). For, when the Hotar is about 
to conclude (this ^stra), Nirriti (the goddess of destruction) is lurking: 
with her cords, thinking to cast them round (the Hotar). (To jnrevent 
this) Bfihaspati saw this Dvipadft verse. By its words, “may she not be 
angry (with us), nor visit us (with destruction),’*^ he wrested fix>m Nirriti’s 
hands her cords and put them down. Thus the Hotar wrests also from 
the hands of Nirfiti her cords, and puts them down when repeating this 
Dvipadfi, verse, by which means he comes off in safety. (He does so) for 

* The Brihati contains thirty-six syllables, the Oftyatri twenty-fonr, and the Jssatf. 
forty-eight. Two Brihatis make seventy-two, and one Gkyatrf and Jagati make togetheg, 
seventy-two syllables. 
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attaining to his foU age. He who has such a knowledge attaias to his 
full age. By the words, mrichayasya jarmaml}, Le., *' what is bom and 
moves," he does not pass over the son in his recitation, for that one 
(the sun) moves {marehayati) as it were. 

As regards the Dvipada verse, it is the metre corresponding to man 
(on account of his two padas, i.e., [277] feet). Thus it comprises all 
metres (for the two-legged man is using them all). In this way, the 
Hotar does not (by repeating the Dvipada; pass over the Brihatl. 

11 . 

{The Concluding Verses of the Asvin Rostra. The Two Ydjyds of 
it. In What Metre They Ought To Be.) 

The Hotar concludes with a verse addressed to Brahmanaspati. 
For Brahma is Brihaspati. By repeating such a verse he puts the 
sacrificer in the Brahma. He who wishes for children and cattle 
should conclude with, eod pitre vihaderdya (4, 50, 6). For, on account 
pf its containing the words, “ O Bfihaspati, might we be blessed with 
children and strong men, might we become owners of riches,” that man 
becomes blessed with children, cattle and riches, and strong men, at 
whose sacrifice there is a Hotar, knowing that he must .conclude with 
this verse (in order to obtain this object wished for). 

He who wishes for beauty and acquirement of sacred knowledge 
ought to conclude with, hrihaspate atiyad ( 2, 23, 15 ). Here the 
word ati, i. e., beyond, means that he acquires more of sacred 
knowledge than other men do. The term, dyumat (in the second 
pada ), means “ acquirement of sacred knowledge,” and vibhdtd means, 
that the sacred knowledge shines everywhere, as it were. The term 
didayat (in the third pada) means, that the sacred knowledge has been 
shining forth ( in the Brahmans ). The term, chifro (in the fourth pada), 
means that the sacred knowledge is, as it were, apparent {d*itram). 

He, at whose sacrifice there is a Hotar knowing that he mnst 
conclude with this verse, becomes endowed with sacred knowledge and 
famous for sanctity. Thence a Hotar who has such a knowledge ought 
to conclude with this Brahmanaspati verse. [278] By repeating it, he does 
not pass over the sun. The Trifhtubh, ’ when repeated thrice, comprises 
all metres. In this way, he does not pass over the Brihati (by repeating 
this Tristubh). 

He ought to pronoun ce the formula, Vaufot, along with a verse 

' The verse bphaajpate ati is in the Tris|nbh metre. On account ol iU being tbe 
last verse ol the s'hMtra, it is to be repeated ^ce. 



in the 0&yatrt, and one in the Tri$^ubh metre. 6&yatri is the Brabraiy 
and Tri§tubh is Btrength. By doing so, he joins strength to the 
Brahma. 

He, at whose sacrihce there is a Hotar knowing that be (in order 
to obtain the objects mentioned) must pronounce the formula, Fau$at, * 
with a verse in the Gayatri, and one in the Tristubh metre, becomes . 
endowed with sacred knowledge and strength, and famous for sanctity. 
(The Tristubh verse is) akoind tdyund yuvam (3, 58, 7) ; (the Gayatri 
is) uhhd pibatam (1, 46, 15). 

(There is another way of pronouncing the formula Vau^at.) 

He ought to pronounce the formula Fau$at along with a verse 
in the Gayatri, and one in the Virat metre. For G&yatri is Brahma, 
and Virdt is food. By doing so, he joins food to the Brahma. 

He, at whose sacrifice there is a Hotar knowing that he must 
pronounce the formula Fau$at along with a verse in the Gayatri, and 
one 'in the Vira( metre, becomes endowed with sacred knowledge, and 
famous for sanctity and eats Brahma food ( ie., pure food ). Therefore, 
one who has such a knowledge ought to pronounce the formula Yau^af 
along with a verse in the Gayatri, and one in the Tristubh metoe. 
They are, pro vdm andhdrhsi (7, 68, 2, Vir&t) and uhM pibatant 
( 1 , 46, 15, Gayatri). 

[2781 18 . 

( The Ghaturvirhsa ® Day of the Sacrificial Session, called Oav&m 

Ayanam.) 

On this day*® (which follows the Atiratra ceremony) they celebrate 

' That is to say, he should then make the Y&jyds ; for only at that occasion the 
fennala inufat is pronounced. 

* This is the name of a day, and a Stoma, required at the Sattra or sacrifiaial see. 
sion, cailed the gavdm ayanam (see more about it, 4, 17). It lasts for a whole year of 
800 days, and consists of the following parts : 1) The Atir&tra at the beginning. 2) The 
ChaturVitasa or beginning day ; it is called in the Aitareya Br. drambhaniya, in the 
T8pdya Br. (4, 2,) prfiyafiya. 3) The periods of six days’ performance (Salaha) eon* 
tinned during five months, so that always the four first Salohoaare AbhipiOMu, and 
the fifth a Prifthya (see on these terms 4, 15-17). 4) In the sixth month, there are 
three Abhiplava &Ishas, and one Prkthya Salaha. 6) The Abhijit day. 0) The three 
Svarasiman, days. 7) The Visuvan or central day which stands quite apart. 8) The three. 
SvarasAman days again. 8) The Visrajit day. 10) A Pyiqthya Salaha, and three Abhi- 
plavas during four months continuously. 12) In the last month (the twelfth of the 
&ttra) there are three Abhiplavas, one Gostoma, one Ayubtoma, and one Dauritra 
(the ten days of the Drfidaskha). 18) The MahkTrata day, which properly concludes 
the performance ; it corresponds to the Chaturvimsa at the be ginning , 14) Tfie con- 
cluding Atirfitra. See Aii v. Sr. S. 11, 7. 

Abah, has, according toSfiy., the technical meaning of the Soma ceremony, whi^ 
is performed on every particular dai«da aaoriAcial aeesioo. 
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the Chaturvim^a (Stoma). It is the beginning day (of the year daring 
which the sacrificial session is to last). For by this day they begin 
the year, and also the Stomas and metres, and ( the worship of ) the 
deities. If they do not commence (the Sattra) on this day, the metres 
have no (proper) beginning and the (worship of the) deities is not 
commenced. Thence this day is called dramhhaijiiya, i. c., the beginning 
day. On account of the Chaturvimiia (twenty-four-fold) Stoma being 
used on it, it is (also) called Chaturvimfia. There are twenty-four half 
months. (By beginning the Sattra with the Chaturvim^a Stoma, i.e., 
the chant, consisting [ 280 J of twenty-four verses) they commence the 
year as divided into half-months. 

The Ukthya (performance of the Jyotistoma) takes place (on that 
day;. For the ukihas (recitations) are cattle. (This is done) for 
obtaining cattle. 

This (Ukthya sacrifice) has fifteen Stotras and fifteen Sastras.** 
(These make, if taken together, one month of thirty days.) By (perform- 
ing) this (sacrificed they commence the year as divided into months 
This (Ukthya sacrifice) has 360 Stotriya verses** as many as the year 
has days. By (performing) this (sacrifice) they commence the year a» 
divided into days. 

They say, “ the performance of this (first) day ought to be aa 
Agnistoma. Agnistoma is the year. For no other sacrifice, save the 
Agnis(oma, has kept (has been able to keep) this day (the performance 
of this day), nor developed its several parts (v.e., has given the power 
of performing all its several rites). 

Should they perform ( on the beginning day ) the Agnistoma,. 
then the three Pavamana Stotras * ’ of the morning, midday, and evening 
libations are to be put in the Astachatvarim^a Stoma {i.e., each of the 
Stotriya triplets is made to consist of forty-eight verses by means of 
repetition), and the other (nine) Stotras in the Chaturviihifa Stoma. Thie 
makes (on the whole) 360 Stotriyas, as many as there are days (in the 
year). (By performing the Agnistoma in this way) they commence the 
year as divided into days. 

[ 281 ] The Ukthya sacrifice should, however, be performed (on the 
beginning day of the Sattra, not the Agnigjoma). (For) the sacrifice ie 
wealth in cattle, the Sattra is (also) wealth in cattle (and cattle is represent- 

" See page 284. 

Each of the fifteen Stotra triplets is made to consist of twenty-fonr verses by' 
repetition, according to the theory of the ChaturviAiia Stoma. 24 times 15 makes 800.. 

" These are, the Bahif-pavamlna, the Pavamtns, and drbhavspaTamAna. 
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ted by the Ukthya). If all Stotras are pat in the Chaturviih4a Stcsna (as 
is the case when the Ukthya is performed), then this day becomes actually 
throughout a Chaturvimia (twenty-four-fold). Thence the Ukthya sacri- 
fice ought to be performed (on the beginning day of the Sattra). 

IS. 

(On the Importanee of the Two Sdmans, Raihantaram and Brihat. 
They are Not to be Used at the Same Time. The Succession of the Sacrificial 
Days in the Second-Half of the Year is Inverted.) 

The two (principal) Samans at the Sattra are the Brihat and Bathan- 
taram. These are the two boats of the sacrifice, landing it on the other 
shore (in the celestial world). By means of them, the sacrificers cross the 
year (just as one crosses a river). Bfihat and JElathantara are the two feet 
(of the sacrifice) ; the performance of the day is the head. By means of 
the two feet, men gain their fortune (consisting of gold, jewels, &c.) which 
is to be put (as ornament) on their heads. 

Brihat and Rathantaram are two wings ; the performance of the day 
is the head. By means of these two wings, they direct their heads to 
fortune, and dive into it. 

Both these Samans are not to be let off together. Those performers'' 
of the sacrificial session who would do so, would be floating from one shore 
to the other (without being able to land anywhere), just as a boat, whose 
cords are cut off, is floating from shore to shore. Should they let off the 
Rathantaram, then, by means of the Bfihat, both are kept. Should he let 
off [282] the Bfihat, then, by means of the Rathantaram both are kept.‘* 
(The same is the case with the other SArna Pfi§thas.) Vairupam' * is 

This refers to the so-called 86ma pfi^thaa, i.e., combuiation of two different 
Bimsns, in sach away, that one forms the womb (gont), the other the embryo (garUio). 
This relationship of both SAmans is represented by repeating that set of verses which 
form the womb in the first and third turns {parydyaa) of the Stomas (see 237-38), and that 
one which is the embryo, in the second tarn. In this way, the embryo is symbolically 
placed in the womb which sarroands it on both sides. The two SAmans which generally 
form the womb, are the Brihat and Rathantaram. Both are not to be nsed at the same 
time ; bat only one of them. Both being the two ships which land the sacrificer on the 
other shore (bring him safely through the year in this world), they cannot be sent .oil at 
the same time; for the sacrificer would thus deprive himself of his conveyance. One of 
them is tied to this, the other to the other shore. If he has landed on the other shore, he 
requires another boat to go back. For, before the end of the year, he cannot establish 
himself on the other shore, nor, as long as he is alive, on the shore of the celestial 
world. By g;oing from one shore to the other, and ieturning to that whence he started, 
he obtains a fair knowledge of the way, and provides himself with all that is required for 
being received and admitted on the other shore after the year is over, or the life has 
' terminated. 

1 * The Vafrfipa 8Ama is, yadydva indra te iatam (SAm. Samh. 3, 312-13). 
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the same as Brihat, Vaiiija** is the same as !l^ihat, ^akvaratnr* * is the 
same as Rathantaram, and Raivatam‘* is the same as Brihat. 

Those who, having such a knowledge, begin the Sattra (sacrificial 
session) on this day, hold their (sacrificial) year in performing austerities, 
enjoying the Soma draught, and preparing the Soma juice, after having 
reached the year as divided into half-months, months, and days. 

[288] When they (those who hold the Sattra) begin the performance 
of the other part'* (of the sacrifice), they lay down their heavy burden, for 
the heavy burden (if they are not released) breaks them down. There- 
fore, he who, after having reached this (the central day of the yearly sacri- 
ficial session) by means of performing the ceremonies one after the other, 
begins (the second part of the sacrificial session) by inverting the order of 
the ceremonies, arrives safely at the end of the year. 

14 . 

(On o Modification of the Ni^kevalya Rostra on the Ghaturvirhsa 
and Mahavrata Days of the Sattra. 

This Chaturviihiia day is (the same as) the Mah&vrata*® (the Ni§- 
kevalya ^astra being the same as in the Mah&vrata sacrifice). By means 
of the Bfihad-deva hymn,*' the Hotar pours forth the seed. Thus he 
makes the seed (which is poured forth) by means of the Mahavrata day 
produce offspring. For seed if effused every year is productive (every 
year). This is the reason that (in both parts of the Sattra) the 
[284] Bfihad-deva hymn forms equally part of the Niskevalya Sastra. 

He who having such a knowledge performs, after having reached 
the central day by performing the ceremonies one after the other, the 

The Vairaja S&ma is, pibd somant indra mandatu (S&m. Samh, 2, 277-79). 

" Tue S^kvara SSma is, pro fvasmdi puroratham (Sftm. Samh. 2, 9, 1, 14, 1-3). 

“ The Raivata Sfima is, retiatir nah sadhamdda (Sam. S&mh. 2, 434-86). 

" This sense is implied in the words, ata Mrdhvam, “ beyond this,” t. e., beyond the 
ceremonies commencing on the dranMianit^ day ol the Sattra. The first six months ol the 
sacrificial session lasting all the year, are the first, the second six months the -^her tnrn ; 
in the midst of both is the Visuvan day (see 4, 18. ), i. e„ the equator. After that day the 
same ceremonies hcgin anew, bat in an inverted order ; that is to say, what was performed 
immediately before the Visuvan day, that is performed the day after it, &c. 

This sacrifice is described in the Aranyaka of the Rigveda. It refers to generation 
and includes, therefore, .some very obscene rites. Its principal t:;astra is the Mahadulf 
tham, i. e., the great tiastra, also called the Bribati fe'astra. The Mahfivrata forms part 
of a Sattra. It is celebrated on the day previous to the concluding Atir&tra, and has the 
same position and importance as the Chaturvimsa day after the beginning Atlrdtra. The 
Brihad-deva hymn is required at the Niskevalya tSastra of both. But, instead of the 
Chaturvimsa Stoma, the Panchavimsa (twenty-five-fold) Btoma is used at the Mahfivrata 
sacrifice. (See Aitar. Aranyaka 1, 2.) 

*' This is, tad id dsa bhuvanef u, 10, 120. 
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ceremonies of the second part in an inverted order, using the Brihad-deva 
hymn also, reaches safely the end of the y‘ear. 

He who knows this shore and that shore of (the stream of) the year, 
arrives safely on the other shore. The AtirAtra at the beginning (of thA 
Sattra) is this shore (of the year), and the Atir^tra at the end (of the 
Sattra) is the other shore. 

He who has such a knowledge, arrives safely at the end of the year. 
He who knows how to appropriate the year (according to half-months, 
months, and days), and how to disentangle himself from it (after having 
passed through it) arrives safely at the end of the year. The Atir&tra at 
tbe beginning is the appropriation, and that at the end is the disentangle- 
ment. 

He who has such a knowledge, safely reaches the end of the year. 
He who knows the prdtja (air inhaled) of the year and its apdna (air ex- 
haled) safely reaches the end of the year. The Atiratra at the beginning 
is its and the Atiratra at the end its udkna {aykna). He who has 

such a knowledge, safely reaches the end of the year. 

THIRD CHAPTER. 

{The Balaha and Vi^uvan Day of the Sattras with the Performance 
of the Days Preceding and Following the Vi?uvan.) 

15. 

{TheTryaha and Salaha, i. e., periods of three and six days at the 
Sattra. The Abhiplava.) 

They (those who hold the saoificial session) perform [280] 
(now) the Jyoti^-Go and Ayu^-Stomas. This world is the Jyotis 
(light), the airy region the Go (Stoma), that world ayus (life). The same 
Stomas (as in the first three days out of the six) are observed in the latter 
three days. (In the first) three days (the order of the stomas is), Jyotis- 
Go and Ayus Stomas. (In the latter) three days (the order is) Go-Ayus- 
Jotis-Stomas. (According to the position of the Jyotis Stoma in both 
parts) the Jyotis is this world and that world; they are the two Jyoti? 
(lights) on both sides facing (one another) in the world. 

They perform the Salaha (six days’ Soma sacrifice), so that in both 
its parts (each consisting of three days) there is the Jyotis Stoma (in the 
first at the beginning, in the latter at the end). By doing so, they gain a 
firm footing in both worlds, in this one and that one, and walk in both. 

Abhiplava Salaha* is the revolving wheel of the gods. Two Agnis- 

* The Sattra is divided into periods of six days, of which period every month has five. 
Such a period is called a $alaha, i.e., six days’ sacrificial work. The five times repetition 
within a month is abhiplava, 
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tomas form the circumference (of this wheel) ; the four Ukthyas in the 
midst are then the nave. By means of this revolving (wheel of the gods) 
one can go to any place one may choose. Thus he who has such a 
knowledge, safely reaches the end of the year. He who has a (proper) 
knowledge of the first Salaha safely reaches the end of the year, and so 
does he who has a (proper) knowledge of the second, third, fourth, and 
fifth Sajahas, i.e., all the five Salahas of the month. 

16. 

(On the Meaninrj of the Celebration of Five Salahas during the Course 

of d Month. 

They celebrate the first Salaha. There are six seasons. This 
makes six days. Thus they secure [286] the year (for themselves) as divi- 
ded into seasons, and gain a firm footing in the several seasons of the year. 

They celebrate the second Salaha. This makes (in addition to the 
previous six days) twelve days. There are twelve months. Thus they 
secure the year as divided into months, and gain a firm footing in the 
several months of the year. 

They celebrate the third Salaha. This makes (in addition to the 
previous twelve days) eighteen days. This makes twice nine. There are 
nine vital airs, and nine celestial worlds. T hue they obtain the nine 
vital airs, and reach the nine celestial worlds, and gaining a firm footing 
in the vital airs, and the celestial worlds, they walk there. 

They celebrate the fourth Salaha. This makes twenty-four days. 
There are twenty-four half-months. Thus they secure the year as divided 
into half-months, and, gaining a firm footing in its several half-months, 
they walk in them. 

They celebrate the fifth Salaha. This makes thirty days. The 
Virat metre has thirty syllables. The Virat is food. Thus they procure 
virat (food) in every month. 

Those who wished for food, were (once) holding a sacrificial session. 
By obtaining in every month the Virat'(the number thirty), they become 
possessed of food for both worlds, this one and that one. 

17. 

{Story of the Sacrificial Session held by the Cows. Different kinds of the 
great Sattras, such as the Gavdm Ayanam, Aditydndm Ayanam, and 
Ahgirasdvi Ayanam). 

They hold the Gavdm Ayanam, i.e., the sacrificial session, called 
“cow’s walk.” The cows are the [287] Adityas (gods of the months). By 
holding the session called the “cow’s walk,” they also hold the walk of 
the Adityas, 
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The cows being desirous of obtaining hoofs and horns, held (oncej 
a sacriScial session. In the tenth month (of their sacrifice) they obtained 
hoofs and horns. They said, “We have obtained fulfilment of tha* wish 
for which we underwent the initiation into the sacrificial rites. Let u» 
rise (the sacrifice being finished).” When they arose they had homs;. 
They, however, thought, “ let us finish the year,” and recommenced the 
session. On account of their distrust, their horns wept off, and they 
consequently became hornless (tilpara). They (continuing their sacrificial 
session) produced vigour iurj). Thence after (having been sacrificing for 
twelve months and) having secured all the seasons, they rose (again) at 
the end. For they had produced the vigour (to reproduce horns, hoofs, &c., 
when decaying). Thus the cows made themselves beloved by all (tha 
whole world), and are beautified (decorated) by all.^ 

He who has such a knowledge, makes himself beloved by every onej. 
and is decorated by every one. 

The Adityas and Aiigiras were jealous of one another as to who 
should (first) enter the celestial world, each party saying, “ we shall first 
enter.” The Adityas entered first the celestial world, then the Aiigiras, 
after (they had been waiting for) sixty years. 

(The performance of the sacrificial session called Adity&nam ayanaro 
agrees in several respects with the GavS.ra ayanam). There is an Atiratr® 
at the beginning, and on the Chaturvimsa day the Ukthya is [ 288 ] per- 
formed ; all the (five) Abhiplava l^lahas ® are comprised in it •, the order of 
the days is different, (that is to, say, the performance of the first, second 
days, &c., of the Abhiplava are different from those of the Gavam ayanam). 
This is the Adityanara ayanam. 

The Atiratra at the beginning, the Ukthya on the Ghaturvimsa day, 
all (five) Abhiplava performed with the Pristhas, the performance of the 
ceremonies of the several days (of the Abhiplava) being different (from the 
Gavam ayanam, &c.) : this is the Aligirasam ayanam. 

The Abhiplava Salaha is like the royal road, the smooth way 
to heaven. The Pfisthya ^laha is the great pathway which is to be 

’It is an Indian castom preserved np to this day to decorate cows, cbiefLy on the 
birth-day of Epi^pa (Qokul astami). 

* In the Gavam ayanam there are only four Abhiplava ^lahas ; bat in the Adityfinira 
ayanam there are all five Abhiplava Salahas required within a month. ''■The last (fifth) 
Salaha of the Gavfim ayanam is a PHifhija, that is, one containing the Pyistbas. The 
difference between an Abhiplava Salaha,' and a Prixthya Salaha, is, that during the 
latter, the Sdma Pristhas is required, that is to say, that on every day at the midday 
libation the Stomas are made with a combination of two diflerent Sfimans in the way 
described above (page 282), whilst this is wanting in the Abhiplava. 
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trodden everywhere to heaven. When they avail themselves of both roads, 
they will not suffer any injury, and obtain the fulfilment of all desires 
which are attainable by both, the Abhiplava Salaha and the Pristhya 
Salaha.'’ 

18. 

[The Ekavimsa or Vi^uvan Day.) 

They perform the ceremonies of the Ekavimila day, which is the 
equator, dividing the year (into two equal parts). By means of the 
performance of this day, the gods had raised the sun up to the heavens. 

• This Ekaviihiia day on which the Divakirtya mantra [289j (was 
produced), is preceded by ten days, ® and followed by ten such days, and 
is in the midst (of both periods). On both sides, it is thus put in a 
Virat (the number ten). Being thus put in aVir4t (in the number ten) on 
both sides, this (Ekavims^a, i.e., the sun) becomes not disturbed in his 
course through these worlds. 

The gods being afraid of the sun falling from the sky, supported him 
by placing beneath three celestial worlds to serve as a prop. The (three) 
Stomas * (used at the three Svaras&man days which precede the Visuvan 
day) are the three celestial]' worlds. They were afraid,- lest he (the sun) 
should fall beyond them. They then placed over him three worlds (also), 
in order to give him a prop froni above. The (three) -Stomas (used at the 
three Svarasaman days which follow the Visuvan day) are the three 
worlds. Thus there are before (the Visuvan day) three seventeen-fold 
Stomas (one on each of the preceding Svarasaman days), and after it (also), 
three seventeen-fold Stomas. In the midst of them there is the Ekavimsla 
day (representing the sun) held on both sides by the Svarasftman days. 
On account of his being held by the three Svarasamans (representing the 
three worlds below and the three above the sun) the sun is not disturbed 
in his course through these worlds. 

The gods being afraid of the sun falling down from the sky, support- 
ed him by placing beneath the highest worlds. The Stomas are the 
highest worlds. 

• The gods being afraid of his falling beyond them being turned 


‘IntheGavara ayanam, both the Abhiplava Salaha and the Pfisthya Salaha are 
required. Thence the sacrificers who perform the Gavam ayanam, avail themselves of 
both the roads leading to heaven. 

* The ten days which precede the Ekavimsa arc, the three Svarasam&vah, Abhi/it, 
and a Salaha (a period of six days). The same days follow, but so, that Svarasam&nab, 
which were the last three days before the Ekavimsa, are the first three days after that 
day, &c. 

' On Stomas, see the note to g. 42. 
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upside down, supported him by [290] placing above him the highest 
worlds (also)- The Stomas are the highest worlds. 

Now there are (as already mentioned) three seventeen-fold Stomas 
before, and three after (the Visuvan day). If two of them are taken 
together, three thirty-four-fold Stomas are obtained. Among the Stomas 
the thirty-four-fold is the last. ’ 

The sun being placed among these (highest worlds) as their ruler, 
burns with (his rays). Owing to this position, he is superior to every- 
thing in creation that has been and will be, and shines beyond all thaj 
is in creation. (In the same way, this Visuvan day) is superior (to all 
days which precede or follow). 

It is on account of his being prominent as an ornament, that the man 
who has such a knowledge, becomes superior (-to all other men). 

19. 

{The Svarasdmans. Ahhijit. Vi'svajit. Vi?uvan.)^ 

They perform the ceremonies of the Svarasaman days. These (three) 
worlds are the Svarasaman days. On account of the sacrificers pleasing 
these worlds by means of the Svarasamans, they are called Svarasaman 
(from asprintan,^ they made pleased). 

By means of the performance of the Svarasaman days, they make him 
(the sun) participate in these worlds. 

[291] The gods were afraid lest these sefenteen-fold Stomas 
(employed at the Svarasaman days) might, on account of their being all 
the same, and not protected by being covered (with other Stomas), break 
down. Wishing that they should not slip down, they surrounded them, 
below with all the Stomas, and above with all the Pristhas. That is the 
reason that on the Ahhijit day which precedes (the Svarasaman days) all 
Stomas are employed, and on the Vislvajit day which follows (the Svarasa- 
man days after the Visuvan day is over) all Pristhas are used. These 
(Stomas and Pristhas) surround the seventeen-fold Stomas (of the 
Svarasaman days), in order to keep them (in their proper place) and to 
prevent them from breaking down. 

’ This is not quite correct. There is a forty-eight-fold Stoma, besides. 

• See the Asval. it. S. 8, 6-7. 

• This etymology is certainly fanciful ; Svaro cannot be traced to the root spriri, 
a modiScation of prf, to love. The name literally means, “ The Sfimans of the tones.” 
This appears to refer to some peculiarities in their intonations. These Sdmans being 
required only for the great Sattras, -which have been out of use for at least a thousand 
years, it is difficult no tv to ascertain the exact nature of the recital of these S&mans. 
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(The Performance of the Vi^uvan Day.) 

The gods were (again) afraid of the sun falling from the sky. They 
pulled him up and tied him with five ropes. “ The ropes are the 
Divakirtya S^mans, among which there is the Mahadivakirtya Pfi^tha ; ** 
the others are, the Vikarna, the Brahma, the Bhasa, and the Agnis- 
toma S§,ma ; [ 292 ] the Brihat and Rathantara Samans are required 
for the two Pavamana Stotraa (the Pavamana at the midday, and the 
Arbhava-pavamana at the evening, libations). 

Thus they pulled up the sun, tying him with five cords, “ in order te 
keep him and to prevent him from falling. 

(On this day, the Viauvan) he ought to repeat the Prataranuvaka 
after the sun has risen ; for only thus all prayers and recitations belong- 
ing to this particular day become repeated during the day-time (the day 
thus becomes divdktrtyam). 

As the sacrificial animal belonging to the Soma libation (of that day) 
and being dedicated to the sun, they ought to kill such an one as might be 
found to be quite white (without any speck of another colour). For this 
day is (a festival) for the sun. 

He ought to repeat twenty-one Saraidheni verses (instead of fifteen 
or seventeen, as is the case at other occasions) ; for this day is actually 
the twenty-first (being provided with the twenty-one-fold Stoma). 

See the Asval. Hr. 8. 8, 6. 

*' The term is rasmi, ray, which Sfiy. explains by parigraha. 

Say. explains the words by : t.c., the five Samans 

which are to be repeated only at day. This explanation may appear at first somewhat 
strange, but it is quite correct. For the employment of the different tunes is regulated 
by the different parts of the day. Up to this time, certain tunes (reiga, the word saman 
being only the older denomination for the same thing) are allowed to be chanted only 
at day, such as the Sdranga, Oauragdranga, &c., others are confined to the early morning, 
others to the night. 

This is the triplet vibhrad brihat pibatu (Sdm. Samh. 2, 802-804). 

'* The Vikarnam SSma is, prik^asya vrifno (6, 8, 1). The same verse is used, accord- 
ing to Sfiy., for the Brahma, as well as for the Bhfisa, Sfimans. 

The Agnistoma Sfima is not especially mentioned by Sfiy, He simply says in the 
same manner in which the Pandits up to this day explain such things : ^ 

Now the Sfiman with which the Agnistoma becomes com- 
pleted, t.e., the last of the twelve Stotras is the so-called Yajufi Ysjniya Sfiman ; yajhi 
yafnd vo agnaye (Sfim. Sara. 2, 53-64). This one is expressly called (in the Sfima 
prayogas) the Agnis^toma-sdma, being the characteristic Sfiman of the Agnistoma. 

*' The flve tunes or Sfimans representing the five cords are, the Mahfidivfikirtyam, 
the Vikarna, Brahma, and Bhfisa tunes, being regarded only as one on account of their 
containing the same verse ; the Agnistoma Bfima, and the Brihat, and Rathantaram, 
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After having repeated fifty-one or fifty-two verses of the ^astra (of 
this day), he puts the Nivid (addressed £2931 to Indra) in the 
midst vof the hymn indrasya nu viryani, 1, 32). After this (the 
repetition of the Nivid) he recites as many verses (as he had recited 
before putting the Nivid, t. c., fifty-one or fifty-two). (In this way the 
total number of verses is brought to above a hundred.) The full 
life of man is a hundred years; he has (also) a hundred powers 
and a hundred senses. (By thus repeating above a hundred verses) the 
Hotar thus puts the sacrificer in (the possession of his full) life, strength, 
and senses. 

20 . 

(The Harhsavati Verse or the Tdrhsya Triplet to be Repeated in the 
DArohamway. Explanation of both the Hamsavati and Tark^ya.) 

He repeats the Durohanam as if he were ascending fa height). For the 
heaven-world is difficult to ascend (dArohamm). He who has such a 
knowledge ascends to the celestial world. 

As regards the word dArohanam, that one who there burns (the sun) 
has a difficult passage up (to his place) as well as any one who goes there 
(t. e., the sacrificer who aspires after heaven). 

By repeating the Durohanam, he thus ascends to him (the sun). 

He ascends with a verse addressed to the haihsa {-with a harhsavati. y* 
(The several terms of the £294} hath savati are now explained). This 
(Aditya, the sun) is “ the swan sitting in light.” He is the “ "Vasu 
(shining being) sitting in the air.” He is the “ Hotar sitting on the Vedi.” 

The number flfty-one or fifty-two depends on the circumstance that of the Mirid 
hymn, indrasya nu viryani, either eight or nine yerses might be recited before the 
insertion of the Nivid. The rule is that at the midday libation the Nivid should be inser- 
ted after the first half of the hymn has been exceeded by about one verse. The song 
in question has fifteen verses. The insertion can, therefore, not take place before the 
eighth, and not after the ninth. 

This verse forms the Dfirohana mantra. Its repetition is described by Alval. 
6r. P. 8, 2, in the followin way : 

after having called somsfivom, he should repeat the 
verse hamsah suchtjud (4, 40, 6) in the Durohana way first by padas, then by half versed, 
then taking three padas together, and, finally, the whole verse without stopping, and 
conclude (this first repetition) with the syllable om. Then he ought to repeat it again, 
commencing with three padas taken together, then by half verses (and ultimately) by 
padas, which makes the seventh repetition (of the same verse). This is the Dfirohanam. 
See Ait. Br. 4, 21. The Maitr&varuna has it to repeat always on the sixth day of the 
Abhiplava Salahas. On the Vifuvan day it is repeated by the Hotar. The harhsavati 
forms part of a hymn addressed to Dadhikrdvan, which is a name of the sun ; hafittu, i. e., 
swan, is another metaphorical expression for “ sun." 
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He is the “ guest sitting in the house.” He is “ sitting among men.” 
He “ sits in the most excellent place ” (varasad), for that place, in which 
sitting, he burns, is the most excellent of seats. He is ” sitting in truth ” 
{ritasad). He is “ sitting in the sky ” (cyomasacZ), for the sky is among 
the places that one where sitting he burns. He is “ born from the 
waters ” {ahjd), for in the morning he comes out of the waters, and in the 
evening he enters the waters. He is “ born from cows ” {gojd). He is 
“ born from truth.” He is “ born from the mountain ” (he appears on a 
mountain, as it were, when rising). He is “ truth ” {ritam). 

He (the sun) is all these (forms). Among the metres (sacred verses) 
this (karhsavati verse) is, as it were, his most expressive and clearest form. 
Thence the Hotar should, wherever he makes the Durohanam, make it 
with the Hamsavati verse. 

He who desires heaven, should, however, make it with the Tarksya 
verse (10, 178, 1). For Tarksya showed the way to the Gayatri when 
she, in the form of an eagle, abstracted the Soma (from heaven). When 
he thus uses the Tarksya (for [295] making the Durohanam), he does 
just the same as if he were to appoint one who knows the fields as his 
guide (when travelling anywhere). The Tarksya is that one who 
blows (t. e., the wind), thus carrying one up to the celestial world. 

The Tarksya hymn is as follows :) — (1) ” Let us call hither to (our) 
” safety the Tarksya, that horse instigated by the gods, (the horse) which 
” is enduring, makes pass the carriages (without any impediment), which 
“ keeps unbroken the spokes of the carriage wheel, which is fierce in battle 
“ and swift.” 

He (the Tarksya) is the horse {vaji) instigated by the gods. He is 
enduring, makes pass the carriage (without any impediment) ; for he 
crosses the way through these worlds in an instant. He keeps the spokes 
of the carriage wheel unbroken, conquers in battle (pritajiaja being 
explained by pritandjit). By the words, ” to (our) safety,” the Hotar 
asks for safety. By the words, “ let us call hither the Tarksya,” he thus 
calls him. 

(2) ‘‘ Offering repeatedly gifts (to the Tarksya) as if they were for 
“ Indra, let us for (our) safety embark in the ship (represented by the 
” Durohanam) as it were. (May) the earth (be) wide (to allow us free 
“ passage). May we not be hurt when going (our way) through you two 
(heaven and earth) who are g reat and deep (like an ocean).” 

” It ia often identified with the Garuda, i. e., the celestial eagle. According to Naigh. 
1, 14, it means “ horse.” Whether it is a personification of the sun, as is assumed in the 
Samskrit Dictionary of Boohtlingk and Roth, iii, page 310, is very doubtful to me 
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By the words, “ for safety,” he asks for safety. By the words, “ let 
Us embark in the ship,” he thus mounts him (the Tarksya), in order 
to reach the heavenly world, to enjoy it and to join (the celestial 
[ 286 ] inhabitants). By the words, “ ffcaay) the earth (be) wide, may we not 
be hurt,” &c., the Hotar prays for a (safe) passage and (a safe) return.*® 

(3) “ He (the Tdrksya) passes in an instant by dint of his strength 
“ through the regions of all five tribes (i. e., the whole earth), just as the sun 
“ extends the waters (in an instant) by its light. The speed of him (the 
“ Tarksya) who grants a thousand, who grants a hnndred, gifts, is as irre- 
“ sistible as that of a fresh arrow.” 

By the word, sHrya, he praises the sun openly. By the words, “ the 
speed of him,” &c., he asks for a blessing for himself and the sacrificers. 

21 . 

(On the Way of Repeating the Diirohaxiam.) 

After having called sorhsavom, he makes the Durohanam (represent- 
ing the ascent to heaven). The celestial world is the Durohanam (for it 
is to ascend). Speech is the call sorhsHvom ; (Brahma is Speech). By thus 
calling soThsdvom, he ascends through the Brahma, which is this call, to 
the celestial world. The first time he makes his ascent by stopping after 
every pada (of the Dilrohana mantra). Thus he reaches this world (the 
earth). Then he stops after every half verse. Thus he reaches the airy 
region. Then he stops after having taken together three padas. Thus 
he reaches that world. Then he repeats the whole vei'se without stopping. 
Thus he gains a footing in him (the sun) who there burns. 

(After having thus ascended) he descends by stopping after three 
padas, just as one (in this world) holds the branch of the tree (in his hand 
when [ 297 ] descending from it). By doing so, he gains a firm footing in 
that world. By then stopping after each half verse, he gains a firm foot- 
ing in the airy region, (and by stopping) after each pada (he gains 
a firm footing) in this world (again). After having thus reached the 
celestial world, the sacrificers obtain thus a footing (again) in this world. 

For those who aspire only after (a footing) in one (world), that is, 

^ are explained by S&y, as and 

” One has to bear in mind that the sacrificer does not wish to reside permanently 
in heaven before tho expiration of his full life-term, viz., one hnndred years. Bnt by 
means of certain sacrifices he can secure for himself, even when still alive, lodgings 
in heaven, to be taken up by him after death. He most already, when alive, mystically 
ascend to heaven, to gain a footing there, and to be registered as a future inhabitant of 
the celestial world. After having accomplished bis end, he descends again toithe earth. 
His ascent and descent are dramatically represented by the peculiar way in which the 
Diirohana mantra is repeated. 

26 
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alter heaven, the Hotar ought to repeat (the Durohanam) without making 
the descent (in the way described, by stopping first after three padas, 
&c.) They (thus'' conquer only the celestial world, but they cannot stay 
long, as it were, in this world. * 

Hymns in the Tristubh and Jagati metre are mixed to represent a 
pair. For cattle are a pair ; metres are cattle. (This is done) for obtaining 
cattle. 

22 . 

(To What the Visuvan Day is like. Whether or not the ^astras of the 
Vi^uvan Day are to he Repeated on other Days during the Softtra also. On 
the Merit of Performing the Vipiva^i Day. On this Day an Ox is to he 
Immolated for. V iscakarma.) 

The Visuvan day is like a man. Its first half is like the right half 
(of a man) and its latter half like the left half. This is the reason that it 
(the, performance [298] of the six months’ ceremonies following the 
Visuvan day) is called the “ latter ” (half). 

The Visuvan day is (just as) the head of a man whose both sides are 
equal. Man is, as it were, composed of fragments {bidala/. That is the 
reason that even here a suture is found in the midst of the head. 

They say. He ought to repeat (the recitation for) this day only on the 
Visuvan day.^ Among the Sastras this one is Visuvan. This ^astra 
(called) Visuvan is the equator (visuvan). (By doing so) the sacrificers 
become vi^uvat (i.e., standing like the head above both sides of the body) 
and attain to leadership. 

But this opinion is not to be attended to. He ought to repeat it 
(also) during the year (the Sattra is lasting). For this ^astra is seed. 
By doing so, the sacrificers keep their seed (are not deprived of it) during 
the year. 

For the seeds produced before the lapse of a year which have required 
(for their growth) five or six months, go off thave no productive power). 
The sacrificers will not enjoy them (the fruits which were expected to 
come from them). But they enjoy (the fruits of) those seeds which are 
produced after ten months or a year. 

“ The term in the original is prahahnk, which appears to mean, literally, measured 
by the length of amis (which both are equal). Say. explains it in the following way : 

” That is to say, the performance of the Vistrvan day must be distinguished from 
that of all other days of the Sattra. The MahadivSJtirtyam SSman, the Dhrohanam, &c., 
ought to bo peculiar to it. Alias here clearly means “the performance of the ceremonies,” 
or more especially the “ bastras required for the Soma day.” 

" This is implied in the term upa, meaning, » in addition.” 
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[399} Therefore, the Hotar oti^ht to repeat the (^'astra for the) 
Visuvan day during the year (also). For this day’s Sastra is the year. 
Those who observe this day’s performance (during- the year) obtain the 
(enjoyment of the) year. 

The sacrificer destroys, by means of the Visuvan day’s performance, 
during the year, all consequences of guilt (pdpman). 

By means of (the performance of the Sattra ceremonies in) the months 
(during which the Sattra is lasting), he removes the consequences of guilt 
from his limbs (the months being the limbs of the year). By means of 
the Visuvan day’s performance during the year he removes the conse- 
quences of guilt from the head (the Visuvan being the head). He who 
has such a knowledge removes, by means of the Visuvan day’s perform- 
ance, the consequences of guilt) 

They ought (on the Mahavrata day) to kill for the libations an ox for 
Vi^vakarman (Tvastar), in addition (to the regular animal, a goat, required 
for that occasion) ; it should be of two colours, on both sides. 

Indra, after having slain Vfitra, became Vislvakarman. Prajapati, 
after having produced the creatures, became (also) Virfvakarman. The 
year is Visvakarman. “ Thus (by sacrificing such a bullock) they reach 
Indra, their own Self, Prajapati, the year, Vislvakarman {i.e., they remain 
united with them, they will not die), and thus they obtain a footing in 
Indra, in their own Self (their prototype), in Prajapati, in the year, in 
Vi^^vakarman. He who has such a knowledge, obtains a firm footing. 


[300] FOURTH CHAPTER. 

(The Dvddakaha Saerifiae. Its Origin, and General Rules for its Perform- 
ance. The Initiatory Rites.) 

23. 

{Origin of the Dvadasaha. Its Gdyatri Form.) 

Prajapati felt a desire to create and to multiply himself. He under- 
went (in order to accomplish this end) austerities. After having done so, 
he perceived the Dvadasaha sacrifice (ceremonies to be) in his limbs and 
vital airs. He took it out of his limbs and vital airs, and made it twelve- 
fold. He seized it and sacrificed with it. Thence he (Prajapati) was 
produced {i.e., that form of his which enters creatures, his material body). 
Thus he was reproduced through himself in offspring and cattle. He who 

Visvakarman means “who does all work,” Generally, the architect of the gods is 
meant by the term. 
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lias such a knowledge, is reproduced through himself in offspring and 
cattle. ' 

Having the desire to obtain, through the Gayatri, throughout the 
Dvada^aha everywhere, the enjoyment of all things, (he'meditated) how 
(this might be achieved.) 

(It was done in the following way.) The Gayatri was at the 
beginning of the Hvadasaha in (the form of) splendour, in the midst of 
it, in (that of the) metre, at its end in (that of) syllables. Having pene- 
trated with the Gayat4 the Dvadaiiaha everywhere, he obtained the 
enjoyment of everything. 

He who knows the Gayatri as having wings, eyes, light, and lustre, 
goes by means of her, being possessed of these things, to the celestial 
world. 

The Dvadafliha (sacrifice) is the Gayatri with wings, eyes, 
light, and lustre. The two wings (of the Dvadasaha) are the two 
Atiratras which are at the beginning and end of it (lit., round 
alout). The two Agnistomas (within the two Atiratras) are the two 
[ 3 OI] eyes. The eight Ukthya days (between the Atir&tra and 
Agnistoma at the beginning, and the Agnistoma and Atiratra at the 
end) are the soul. 

He who has such a knowledge, goes to heaven by means of the 
wings, the eyes, the light, and lustre of the Gayatri. 

24 . 

(On the Different Parts, and the Duration of the Dvddasdha Sacrifice. 

On the Brihati Nature of this Sacrifice. The Nature of the Brihati.) 

The Dvadasaha consists of three Tryahas (a sacrificial performance 
lasting for three days) together with the “ tenth day ” and the two 
Atiratras. After having undergone the Diksa ceremony (the initiation) 
during twelve days, one becomes fit for performing (this) sacrifice. 
During twelve nights he undergoes the Upasads^ (fasting). By means of 
them, he shakes off (all guilt) from his body. 

He who has such a knowledge, becomes purified and clean, and 
enters the deities, after having during (these) twelve days been born anew 
and shaken off (all guilt) from his body. 

The Dvadaflaha consists (on the whole) of thirty-six days. The 
Brihati has thirty-six syllables. The Dvadasaha is the sphere for the 
Bfihati (in which she is moving). By me ans of the Brihati, the gods 

’ He keeps the fasting connected with the Upasad ceremony. At this occasion^ 
must live on milk alone. The tJpasads are, at the Dvftdasaha, performed during four days, 
on each day thrice, that makes twelve. See about them 1, 26. 
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obtained (all) these worlds ; for b 3 ' ten syllables they reached this world 
(th^ earth), by (other) ten they reached the air, by (other) ten the sky, by 
four they reached the four directions, and by two they gained a firm 
footing in this world. 

[302] He who has such a knowledge, secures a firm footing (for 
hitnself). 

About this they (the theologians) ask, How is it, that this (particular 
metre of thirty-six syllables) is called Brihati, i.e., the great one, there 
being other metres which are' stronger, and exceed the (Bfihati) in 
number of syllables ? (The answer is) It is called so on account of the 
gods having reached by means of it (all) these worlds, by ten syllables, 
this world (the earth), &c. He who has such a knowledge, obtains any- 
thing he might desire. 

25. 

{Prajapati Instituted the Dvadasdha. The Nature of this Sacrifice. By 
Whom it should be Performed.) 

The Dv^dailaha is Prajapati’s sacrifice. At the beginning, Prajapati 
sacrificed with it. He said to the Seasons and Months, “ Make me sacri- 
fice with the Dv4dasSha (i.e., initiate me for this sacrifice).” 

After having performed on him the Diks& ceremony, and pre- 
vented him from leaving (when walking in the sacrificial compound) they 
said to him, “ Now give us (first something), then we shall make the 
sacrifice,” He granted them food, and juice (milk, &c.). Just this juice 
is put in the Seasons and Months. 

When he granted them that, then they made him sacrifice. This 
is the reason that only the man who can afford to give something is fit for 
performing this sacrifice. 

When receiving his gifts, they (the Seasons and Months) made him 
(Prajapati) sacrifice. Thence must he who receives gifts, sacrifice for 
another. Thus both parties succeed those who, having such a knowledge, 
bring sacrifices for others, as well as those who have'them performed for 
themselves. 

[303] The Seasons and Months felt themselves burdened, as it were 
(with guilt), for having accepted at the Dvadasiaha (which they performed 
for Prajapati) a reward. They said to PrajS,pati, “Make us (also) 
sacrifice with the Dvadasiaha.” He consented and said to them, “Become 
ye initiated (take the Diksa) !” The deities residing in the first (the so- 
called bright) half of the months first underwent the Diksfi ceremony, 
and thus removed the consequences of guilt. Thence they are in the 
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daylight af? it were ; for those who have their guilt (really) removed, are 
in the daylight, as it were (may appear everywhere). , 

The deities residing in the second half (of the months) afterwards 
underwent the Dikaa. But they (could) not wholly remove the evil 
consequences of guilt. Thence they are darkness, as it were ; for those 
who have their guilt not removed are darkness, as it were (comparable 
to it). 

Thence he who has this knowledge ought to have performed his 
Diksa first and in the first half (of the month). He who has such a 
knowledge, thus removes (all) guilt from himself. 

It was Prajapati who, as the year, resided in the year, the seasons, 
and months. The seasons and months thus resided (also) in Prajapati as 
the year. Thus they mutually reside in one another. He who has the 
Dvadatlaha performed for himself resides in the priest (who performs it 
for him'. Thence they (the priests) say, “ No sinner is fit for having 
the Dvadasfflha sacrifice performed, nor should such an one reside in me.” 

The Dvada^aha is the sacrifice for the first-born. He who first had 
the Dvadasiaha perfoimed (became) the first-born among the gods. ' It 
is the sacrifice for a leader (a srestha). He who first performed it (be- 
came) the leader among the gods. The first-born, [304] the leader (of his 
family or tribe) ought to perform it (alone) ; then happiness lasts (all the 
year) in this (the place where it is performed). 

(They say) “ No sinner ought to have the Drada^aha sacrifice 
performed ; no such one should reside in me (the priest).” 

The gods (once upon a time) did not acknowledge that Tndra had 
the right of primogeniture and leadership. He said to Brihaspati, 
“Bring for me the Dvadasaha sacrifice.” He complied with his wish. 
Thereupon the gods acknowledged Indra’s right of primogeniture and 
leadership. 

He who has such a knowledge, is acknowledged as the first-born 
and leader. All his relations agree as (to his right) to the leadership. 

The first three (Soma) days (of the Dvadas^aha) are ascending {i.e., 
the metres required are from the morning to the evening libation 
increasing in number) ; the middle three (Soma) days are crossed, (i. e., 
there is no regular order of increase nor decrease in the number of 
syllables of the metres) ; the last three (Soma) days are descending [i.e., 
the number of syllables of the metres from the morning to the evening 
libations is decreasing).’ 

’ Here are the nine principal days of the DvSda34ha sacrifice mentioned. They 
constitute the Namrdtra, i.e., sikcrifice lasting for nine nights (and days). It consists of 



On account of tlie (metrcB of the) first three days {tryaha) being 
ascending, the fice blazes up, for the upward region belongs to the 
fire. On account of the (metres of the) middle three days being 
crossed, the wind blows across ; the wind moves across (the other 
1306} regions), and the waters flow (also) across ; for the region which 
is across (the others) belongs to the wind. On account of (the metres of) 
the three last days being descending, that one (the sun) burns downwards 
(sending his rays down), the rain falls down, (and) the constellations (in 
heaven) send (their light) down. For the region which goes down belongs 
to the sun. 

The three worlds belong together, so do these three Tryahas. 
These (three) worlds jointly shine to the fortune of him who has such a 
knowledge. 

26. 

(When ike Diki}d for the Dvddasaha is to he Performed. The Animal for 
Prajdpati. Jamadagni Samidheni verses required. The Puroddsa for 
Vdyu. On Some Peeuliar Rite when the Dvddas&ha is Performed as a 
Sattra.) 

The Dik|S went away from the gods. They made it enter the 
two months of spring, and joined it to it ; but they did not get it out (of 
these months for using it). They then made it subsequently enter the 
two hot mouths, the two rainy months, the two months of autumn, and the 
two winter months, and joined it to them. They did not get it out of 
the two winter months. They then joined it t» the two months of 
the dewy season (^ijlira) ; they (finally) got it out of these (two months 
for using it). 

He who has such a knowledge, reaches any one he wishes to reach, 
but his enemy will not reach him. . 

Thence the sacrificer who wishes that the Dik^a for a sacrificial 
session^ should come (by itself) to him, should have the Dik|a rites 
performed on himself [306} during the two months of the dewy season. 
Thus he takes his Diksa when the Diksa herself is present, and receives 
her in person. 

(The reason that he should take his Diksa during the two months 

three Tryahas, i.e., three days’ performance of the Soma saoriace. The order of metres 
■on the first three days is, at the morning libation, Gayatrl (twenty-four syllables); 
at the midday libation, Tristnbh (forty-four 83’llables> ; at the evening libation, Jagati 
(forty-eight syllables). On the middle three da^'s the order of metres is, Jagati, Qayatri, 
and Tris^bh, and on the last three days, Tristubh, Jagati, and GSyatri. 

’ The Dvfidasaha is regarded as a Sattra or session. The initiation for the per- 
formance of a Sattra is a Sattra diksg. 




of the dewy season is) because both tame and wild animals are, in 
these two months (for want of green fodder), very thin and show only 
bones, and present in this state the most vivid image of the Diksa (the 
aim of which ceremony is to make the sacrificer lean by fasting). 

Before he takes his Diksa, he sacrifices an animal for Prajapati. 
For (the immolation of) this (animal) he ought to repeat seventeen Sami-' 
dhenP verses. For Prajapati is seventeen-fold. (This is done) for 
reaching Prajapati. Apri verses which come from Jamadagni are 
(required) for (the immolation of) this animal. About this they say. Since 
at (all) other animal sacrifices only such Apri verses are chosen as are' 
traceable to the Risi awcestors (of the sacrificer), why are at this (Prajapati 
sacrifice) only Jamadagni verses to be used by all ? (The reason is) The 
Jamadagni verses have a universal character, and make successful in 
everything. This (Prajapati) animal is of a universal character, and 
makes successful in everything. The reason that they use (at that occasion) 
Jamadagni verses, is to secure all forms, and to be successful in every- 
thing. 

The Purodasia belonging to this animal is VAyu’s. About this they 
ask, Why does the Purodas'a, which forms part of the animal sacrifice, 
belong to Vayu, whilst the animal itself belongs to another deity (Prajapati)? 
(To this objection) one ought to reply, Prajapati is the sacrifice ; (that 
Purod isa is given to Viiyu), in order to have the sacrifice performed 
without any mistake. Though this ([307] Purodasa belongs to Vayu, it 
is not withheld from Prajapati. For Vayu is Prajapati. This has been 
said by a Risi in the words, pavamdii'th prajdpatih (9, 5, 9), i.e., Prajapati 
who blows. 

If the Dviidasaha be (performed as) a Sattra, then the sacrificers* 
should put all their several fires together, and sacrifice in them. All 
should take the Diksa,' and all should prepare the Soma juice. 

He concludes (this sacrifice) in spring. P'or spring is sap. By 
doing so, he ends (his sacrifice) with (the obtaining of) food (resulting 
from the sap of spring). 

27. 

{The Rivalry of the Metres. The Separation of Heaven and Earth. They 
Contract a Marriaye. The Sdma Forms in which they are Wedded to one 
another. On the Black Spot in the Moon. On Pofi and tJ<ia.) 

Each of the metres (G.ayatri, Trisprbh, and Jagati) tried to occupy 

'.See 1, 1. 

Af a Sattra or sacrificial ses.sioii all the sixteen jiriests in] their turn become 
sacrifleers. They perform the ceremonies for one another. 
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